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FOREWORD 
By 
Dr. KARL H. POTTER 


Professor of Philosophy, Washington University and 
Chief Editor, Encyclopaedia of Indian Philosophy 


We owe a vote of thanks to Professor Pandurangi 
for providing us with this elegant edition and translation 
of Madhva's Visnutattvavinirnaya. In many ways this 
is the quintessential Madhva. lt is in this text, more 
perhaps than in any other, that the great Dvaitin sets 
forth the central tenets of his faith. Although this is 
not the first translation of the work—it was translated 
by S. S. Raghavachar, also from Bangalore, in 959— 
it is the more satisfactory of the two. While the 
earlier translator was satisfied to provide the text and 
literal translation of each passage, the present treatment 
is far more generous, giving us bushels of useful 
comments to assist our understanding. These comments 
range from philosophical explanations of the relevant 
views opposing Madhva’s—almost invariably Advaitin— 
to iasightful citations of relevant passages from com- 
mentators and from scripture. Especially helpful are the 
rubrics indicating the subject-matter of each section, in 
effect a Table of Contents, lacking in the previous 
translation. 
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Inevitably as time progresses there is a need for 
new translations of important texts such as this one. 
English expressions which seemed natural and clear at 
one time lose their cogency in a later period. Further- 
more, there has over the decades, arisen a greater 
scholarly tolerance for “ looser °’, i.e., more natural and 
colloquial, translation. The present rendition provided 
by Prof. Pandurangi is a fine example of such a style. 


The translator is fully conversant with the nuances 
of the style found in works of this nature and tradition. 
He has done usa signal service in providing such an 
illuminating rendition. 


VISNUTATTVAVINIRNAYA 


Visnutattvavinirnaya is one of the ten Prakaranas 
i.e., compendiums written by Sri Madhvacharya alias 
Anandatirtha the founder of the Dvaita School of Vedanta. 
It is a major Prakarana while the other nine are compara- 
tively small. 

Sri Madhvacharya flourished during the thirteenth 
century. Udupi, now an important town in the Mangalore 
District of Karnataka, was the centre of his activity. He 
opposed the Advaita Vedanta of Sri Sankara and wrote 
Bhashyas on the Upanishads, Brahmasutras and Bhagavad- 
gita. He also wrote a Bhashya on the first forty hymns of 
the Rigveda, prepared a critical digest of the Mahabharata 
called Mahabharata Tatparyanirnaya, a work on worship 
viz. Tantrasara Sangraha, a brief commentary on the 
Bhagavata, viz. Bhagavata Tatparyanirnaya and a few other 
works. His Brahmasutranuvyakhyana is an exposition of 
Vedanta Philosophy in detail. It is a dialectical work. 
It is in verses and contains about two thousand verses, It 
can be compared with Bhartrihari's Vakyapadiya and 
Kumarila’s Vartika in style though the subject matter is 
different, He has thirty-seven works to his credit. 

Apart from his works propounding Dvaita Vedanta, 
he toured the whole of India twice and debated with the 
contemporary scholars on Dvaita-Advaita dialectical issues. 
He converted many to his faith. King Mahadeva of 
Yadava dynasty met him and paid his respects. A Court- 
Scholar of this king, viz. Sobhanabhatta alias Ananda- 
bhatta became Sri Madhvacharya's disciple. He was 
ordained to Sannyasa. He was named as Padmanabha- 
tirtha. He later went to the famous Vijayanagar region 
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and did the tpadework for the establishment of Vijaya- 
nagar empire Another disciple of Sri Madhvacharya, viz. 
Naraharitirtha was the regent of Kalinga country. Sri 
Madhvachary, established a Krishna Temple at Udupi and 
ordained eigh Brahmacharins to Sannyasa, The eight 
Mathas of thee still continue as great centres of learning 
and culture, 

All major works of Sri Madhvacharya are commented 
upon by Sri Jayattrtha, a successor of Padmanabhatirtha. 
Among his commentaries Nyayasudha, a commentary on 
Anuvyakhyana, is his magnum opus. He has commented 
upon the preent work Visnutattvavinirnaya. On his 
commentary there are a dozen sub-commentaries. 


II 

Visnutattyayinirnaya isa neatly planned text. The 
very benedictory verse gives its plan— 

सदागपेकविज्ञेयं समतीतक्षराक्षरम्‌ | 

नारायणं सदा वन्दे निदोषाशेषसद्गुणम ॥ 
विशेषणानि यानीह कथितानि सदुक्तिभिः | 
साधयिष्यामि तान्येव क्रमात्‌ amada ॥ 

The first adjective in the benedictory verse सदागमेक- 
विज्ञेय is elaborated in the first chapter, the second adjective 
खमतीतक्षराक्षर in the second chapter, and the adjective 
निर्दोषाशेषसहुण is elaborated in the third chapter. 


The scope of the sacred literature 

The सदागमड are: the four Vedas, महाभारत, पञ्चरात्र, 
मूलरापायण and such of the geros that are not in conflict 
with the teachings of the Vedas etc,, mentioned earlier, 
All other works that follow these also constitute सदागम. 
But works that are opposed to the teachings of these 
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such as पाशुपतागम ctc., are not सदा s. However, even 
in these works, whatever is in tune with the teachings of 
the Vedas etc., that is acceptable. This explanation of the 
scope  खदाषम brings out two important points : 

(i) The scope of the sacred literature is not to be 
confined to the Vedas only but इतिहाश-पुराण8 are also to be 
included in it. 

(ii) Every work that goes under the name of आगम is 
not necessarily a sacred work. Its content has to be 
examined. If it is not opposed to the teachings of the 
Vedas etc., sacred works, then only, it is a part of sacred 
literature. Another point that emerges from this definition 
of the sacred literature is, the Vedas should be understood 
in the light of इतिहासपुराण but not in isolation. Veda 
and Itihasa Purana form a continuous tradition and there- 
fore, these texts have to be interpreted and comprehended 
in the light of the tradition but not in isolation. इतिहास- 
पुराणाभ्यां वेदं eng पइंहयेत्‌ | 

The expression खदागमैकधिज्ञेय conveys two points : 


(i) Lord Narayana is the chief purport of the sacred 
literature. 

(ii) The sacred literature is the only source to know 
Lord Narayana. The word wm conveys these two points. 
This rules ०0 प्रत्यक्ष and अनुमान as the means to know the 
Supreme God Narayana. 


The doctrines of वेदापौरुषेयत्य and स्वतःप्रामाण्य 

Vedas constitute the highest sacred literature. This is 
because, these are अपौरुषेय and स्वतःप्रम्ाण- Therefore, 
Visnutattvavinirnaya takes up these two issues for the 
discussion in the next section. 
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In Indian Philosophy, वेदापौरुषेयत्व is a very important 
issue. This issue of बेदापो रुषे यत्व is discussed in जैमिनिसत्रः 
of पूवैमीमांला in detail and elaborated by सायण in his 
वेदभाष्यभूमिका. This discussion is confined to only three 
points viz.— 


(l) Whether a composer of the Vedas, if there was 
any, could be ascertained in a reasonable way and in the 
absence of such ascertainment is it not reasonable to 
conclude that there was no such composer ? 


(2) If the Vedas were not composed at a given point 
of time, then, how to account for the references to the 
names of certain personalities flourished at certain times in 
tradition and mythology ? 


(3) What is the role 3f the sages who are declared to 
be the seers of Vedic hymns? Are they mere seers or are 
they composers ? 

These questions and the answers given to the same do 
not take us deeper into this problem and do not reveal the 
deeper insight into the concept of Vedapaurusheyatva, 
Therefore, to understand the deeper implications of the 
concept of वेदापौरुषेयस्व the enquiry has to be made 
differently. The scope of the enquiry of both Purva- 
mimamsa and Vedanta is not confined to the external 
world and its categories, The enquiry into the nature and 
role of moral concepts such as Dharma and Adharma, and 
the spiritual concepts like self, God etc., is the chief task 
of these two disciplines. The epistemological means like 
Pratyaksha, Anumana that are sufficient only to compre- 
hend the external world and its categories do not help to 
comprehend the moral concepts like Dharma and Adharma 
and the spiritual concepts like self and God. Instructions 
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contained in a work composed by a human being cannot 
also help us in the matter. Such a human being also has 
to derive his knowledge from some authentic source. He 
himself cannot claim to be the source of the knowledge of 
moral and spiritual concepts. These have to be revealed to 
the morally and spiritually sensitive minds. Such revelation 
may be embodied in words and also in other ways. The 
Vedas constitute such revelations of moral and spiritual 
concepts as embodied in words i.e., Vedic hymns. This is 
the basis of the concept of अपोरुपेयत्व. 


प्रद्यक्षेणानुमित्या वा यञ्च वस्तु न बुद्धधते | 
एतृद्विदन्ति वेदेन तस्माद्‌ वेदस्य वेदता || 
नेन्द्रियाणि नानुमानं वेदा हि एव एवं वेदयन्ति तस्मादाहुर्वेदा इति | 


The words i.e., Vedic hymns that embody the revela- 
tions of spiritual and moral concepts are naturally not 
composed by anyone, 


In Indian tradition quis are considered as eternal. 
The words that consist of one or more quis and the sentences 
that contain one or more words of revealed literature are 
also cternal. The order in which these occur is also not 
man-made. These are ever present in God's mind and are 
revealed to the seers. These are handed over by a long 
tradition of the teacher and the taught— 


नित्याः वेदाः समस्ताश्च शाश्वताः विष्णुबुद्धिगा: | 
सर्गे सर्गे अमुनेवेते उद्गीर्यन्ते तथैव च || 
तत्क्रमेणैव तेवै: ते: स्वरेरेव नान्यथा | 

अतः श्रुतित्वमेतासां श्रुता एव यतोऽखिलेः i| 


In view of this, the objections raised taking the human 
composition i.e., पोरुषेयवाकय as a model do not apply to 
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the revealed literature. The sages referred to as seers of 
the Vedas are not composers but seers i.c., the recipients 
of the revelations. Revealed sentences do not need a 
composer. References made to personalities and events in 
revealed literature have no temporal restrictions. There- 
fore, the objections based on these considerations do not 
hold good in respect of revealed literature which is अपौरुषेय 
and स्वतः प्रमाण. 

The doctrine of mamamaga mentioned in the 
context of the Vedas has a much wider scope. Not only the 
knowledge derived from the Vedas is स्वलःप्रमाण but all 
knowledge derived by flawless means of knowledge is स्वतः- 
प्रमाण, The knowledge derived by fagefqu, निदुएहेतु, 
निदुष्टपोरुषे यशब्द is also स्वतःप्रमाण. The स्वतःप्रामाण्य of 
knowledge has to be understood in two ways : 


(i) The knowledge to be true or valid does not 
require any more additional means than its bonafide 
means. However these bonafide means must be flawless. 


(ii) To know the truth or the validity of knowledge no 
other additional means is required. Sakshin that compre- 
hends knowledge also comprehends its validity. Thus both 
in उत्पत्ति the origination of knowledge and क compre- 
hension of knowledge, no additional factors than the 
respective bonafide means of knowledge are necessary. 
This is the implication of the concept of स्थतः प्रामाण्य. 


So far as अप्राप्राण्य is concerned it arises because of 
certain defects such as इन्द्रियदोष, हेतुदोष etc. The Sakshin 
initially does not comprehend aama. It needs the 
assistance of परीक्षा. The अप्रामाण्य is detected by sublation, 
contradiction i.e., बाघ, व्यभिचार etc. These indicate अप्रा- 
माण्य. However, अप्राप्ताण्य 5 also comprehended by साक्षिन्‌ 
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only by these indications. It is in this sense that अप्राप्राण्य 
is said to be परतः. अपो रुषेयषेदऽ being absolutely free from 
these defects are प्रमाण. प्रत्यक्ष etc., are प्रमाण when these 
are free from the defects. In any case no additional condi- 
tion or factor is required to validate knowledge. There- 
fore, all bonafide knowledge is स्वतःप्रमाण. 

(i) सर्वेषां ज्ञानानां यथार्थत्वलक्षणं प्रामाण्यं स्वत एव ज्ञान- 
ग्राहकेणेब Zn | 

(ii) ज्ञानं साक्षिप्रयक्षवेद्यम्‌ | तत्प्रामाण्यमपि साक्षिप्रत्यक्षवेद्यमेव | 

(i) ज्ञानग्राहक: साक्षी प्रमाणतयेव ग्रह्मातीत्युत्सग: एबं | 
विसंवादलक्षणात्‌ परतः अपवादात्‌ अप्रामाण्यं च गृह्नाति। 


These two doctrines viz. वेदापोरुषे यत्व and प्रामाण्य- 
स्वतस्त्व are discussed in Visnutattvavinirnaya to support 
सदागमेकविशेयत्व. If सदागम is प्रमाण, then only सदागमेक- 
विज्ञेयत्व is meaningful. Therefore, its प्रामाण्य is explained 
on the grounds of अपौरुषेयत्व and eqq: प्रामाण्य. 

The doctrine of सिद्धि व्युत्पत्ति 

However, there is one more issue to be tackled in this 
connection. This issue is the issue of व्युत्पत्ति i.e., शाब्दबोध 
or बाक्ष्यार्थबोध. Therefore, this issue is next taken for 
discussion. 

According to Mimamsakas the sentences communicate 
only activity and those that are connected with the activity, 
Visnu is a सिद्ध वस्तु. Therefore सदागप्र& that are of the 
nature of sentences cannot communicate Vignu or 
Narayana. This view is known as कार्य व्युत्पत्तिवाद- This 
is not tenable. Our day to day experience reveals that 
even सिद्धबर्तुः that are not connected with any activity 
are communicated by the sentence. Therefore, there is no 
difficulty in खदागम3 conveying Visnu. 
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In this respect the objection raised is 

(i) कार्यान्विते एव अर्थे सर्वशब्दानां व्युत्पत्तिदशनात्‌ केवलं 
सिद्धार्थे तदभावात्‌ न सिद्धस्वरूपे विष्णो वेदस्य प्रतिपादकत्वं संभवति | 
The answer given is 

(ii) वृद्धव्यवहारदर्शनं विना अङ्कुल्यादिनिर्देशन शाब्द्समुदायस्य 
कार्यान्वयरहिते एव तस्मिन्‌ अथेसमुदाये विषयविषयिभावं तावदव- 
गच्छति बाळ: | 

एवं कार्यान्बयं विनापि व्युत्पत्तिदशेनात्‌ योग्येतरान्विते व्युत्पत्ति- 
रिति सामान्यमेब अङ्गीक्ायम्‌ | 

Another point to be noted here is that it is not 
कार्यताक्षान that is प्रवर्तक but it is इछलाथनताज्ान that is 
प्रवर्तक. Therefore, it is not correct to complain that 
सिद्धवाक्‍्य5 are not PEGE and therefore are not प्रताण. 


In this respect also the objection raised is 

(i) वाक्यप्रयोगस्य परार्थत्वात्‌ परप्रयोजनाडुमेव वाक्यं प्रामाण्य- 
मइनुते | परप्रयोजनाङ्गं च यत्कायेपरम्‌ | ततः केवलसिद्धे अर्थ कथं 
वाक्यस्य प्रामाण्यम्‌ ? 
The answer given is 

(४) न च कुत्रचित सिद्धज्ञापनात्‌ अन्यत्‌ वाक्यप्रयोजनं दृष्टम्‌ | 
वाक्यं हि प्रमाणम्‌ | तञ्च प्रमासाधनम्‌ । प्रमा च यथार्थज्ञानम्‌ | अतः 
तस्य परज्ञापनमेव प्रयोजनम्‌ । न हि अन्यत्‌ प्रयोजनं दृष्टम्‌ | तञ्च 
प्रयो जनं सिद्धविषयस्यापि अस्ति | 

(iii) aaa हि इष्टसाधनतां प्रवतेते निवर्तते च विपयेयेण । अतः 
fag एव सबेवाक्यानां प्रामाण्य सिद्धम्‌ | 

After settling these two issues, viz. सदागम is smor and 
सदागम is सिद्धबोघक the main question whether विष्णु- 
सर्वोत्तपत् and जौवेश्व(भेद are conveyed by सदागम or HA 
is conveycd, is taken up. 
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The doctrine of भेद 


In respect of भेद i.e., difference the following points 
are discussed in Vignutattvavinirnaya. 


(I) Whether सेदश्वुतिः are merely अलुधादक or प्रमाण ! 

(2) Whether the concept of Ñg is tenable or not ? 

(3) What is the ontological nature of pp! Is it 
घर्मिस्वरूप or घर्मिभिन्न ! 

(4) Are the concepts of मिथ्यामेद and औपाधिकमेद 
tenable ? 


(5) Is the very concept of मिथ्या tenable ? 


Advaitins argue that since Ñg is known by प्रत्यक्ष and 
अनुमान, भेदश्रुतिs merely state what is already known. 
Therefore, these are merely अनुवादक but not प्रमाण in 
respect of Wq. This argument is not acceptable to Dvaita. 
To know जीवेध्वर भेद one has to know both जीव and ईश्वर. 
Though the Jiva is known by Pratyaksa, Isvara is not 
known either by Pratyaksa or by Anumana, The Anu- 
mana proposed by Nyaya to establish Isvara cannot ulti- 
mately stand. Therefore, Tsvara is not known. Therefore, 
the difference between the Jiva and Īsvara is also not 
known before one comes across the Bhedasrutis. There- 
fore, Bhedasrutis are not anuvadakas but are Pramana. 


भेदस्तावत्‌ पधर्मिप्रतियोगिप्रतीतिसापेक्ष: इति जीवेश्वरप्रतीत्या 
अवश्य भाव्यम्‌ | तत्र यद्यपि जीवः साक्षिप्रक्षसिद्धः तथापि न 
ईश्वरसिद्धि: | तथा च धर्मिंप्रतियोगिप्रतीत्यभावात्‌ कथं aghar 
प्रयक्षादिना जीवेश्वरभेदसिद्धिः | 

Further, if bheda is established by Pratyaksa and 


Anumana, then, abheda sruti that is opposed to this cannot 
be Pramana. 
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प्रयक्षानुमानसिद्धत्वे च भेदस्य तद्विरोधादेव अप्रामाण्यं अभेदा- 
गमस्य | 

Though ordinarily श्रुति is superior to Pratyaksa and 
Anumana, when these are उपजीव्य to श्रुति, these are 
superior. A Pramána that provides the subject matter 
to another Pramàna is उपजीव्य for it. In the present 
context for sftQeactazeyfa the subject matter, viz. जीव 
and इश्वर are provided by Pratyaksa and Anumana as 
contended by Advaitin himself. "Therefore these are Upa- 
jivya to Abhedasruti. Hence, Abhedairuti that is opposed 

, to the bheda established by these cannot be Pramiana, 

(i) येन भेदवाक्यानामनुवादकत्वमुच्यते तेन अवड्यं भेदस्य 
प्रद्यक्षामुमानसिद्धत्व॑ वाच्यम्‌ । असिद्धस्य अनुवदितुमशक्यत्वात्‌ | 
तथा च मेदम्राहकप्रत्यक्षादिविरोधादेव अप्रामाण्यं अभेदागमस्य अपरि- 
हायेम्‌ | 

(ii) यद्यपि प्रत्यक्षानुमानाभ्यां आगमस्य प्राबल्यमिति उत्सर्ग: | 
तथापि यत्र प्रत्यक्षानुमानयोः आगमं प्रति उपजीव्यत्वं तत्र तयोरेव 
ततो बलवत्त्वम्‌ | 

(iii) येन हि यस्य विषयः सिद्धधति तत्‌ तस्य उपज्जीव्यम्‌ | 
विषयाभावे स्वोदयाभावेन अवोधकत्वलक्षणं अप्रामाण्यं प्राप्नोति | 

(iv) जीवं विषयीकृत्य तस्य ईश्वरेण अभेद्‌ः बोधनीयः । तत्र 
इश्वरः कार्यत्वाद्नुमानसिद्धः जीवः प्रत्यक्षसिद्धः इति प्रत्यक्षानुमाने 
तत्त्वमस्याद्यागमस्य उपज्ञीव्ये | 

Bheda that is established by Pratyaksa and Anumana, 
and also stated in bhedasrutis establishes its validity more 
firmly. Therefore, the mention of bheda in bhedasrutis 
need not be dubbed as mere anuvada. बृहुप्रमाणखंवाद्श्च 


दाढ्येहे तुः । 
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The next question is whether the very concept of Bq is 
tenable. Advaitins argue that bheda i.e., difference could 
be comprehended either as adjective or as substantive but 
these very positions depend upon the comprehension of 
difference, Similarly, the difference is comprehended 
having a reference to Dharmin i.e., that which is differ- 
entiated from something and Pratiyogin that from which 
it is differentiated. But these two positions depend upon 
the comprehension of difference. Thus, comprehension of 
difference results in anyonyasraya i.e., reciprocal depen- 
dency. Hence the concept of difference itself is not 
tenable. 


(i) विशेष्यविशेषणतया भेद्सिद्धि: । विशेषणविशेष्यभावश्र 
भेदापेक्ष: । धर्मिप्रतियोग्यपेक्षया भेदसिद्धिः । भेदापेक्षे च धर्मिप्रति- 
योगित्वमित्यन्योन्याश्रयतया Aga अयुक्ति: | 


This objection raised by Advaitins against the concept 
of difference does not hold good, The ontological nature 
of the difference is that it is an internal attribute of the 
object concerned. It is पदार्थस्वरूप that is to say it is घमि- 
स्वरूप, When one observes an object, he observes it as 
distinct from all others in a general way. Then, he 
observes it as distinct from this or that object which is 
referred to in the context. Therefore, there is no question 
of anyonyasraya i.e., reciprocal dependency. 


न मेदः धर्मिप्रतियोग्युभयधम: | किन्तु धर्मिणः धमः af- 
योगिना निरूप्यः। स च मेदः धर्मिणः स्वरूपमेव । तेन धर्मिप्रतीतिरेव 
भेदप्रतीतिरिति प्रतीतिद्वयाभावात्‌ न अन्योन्याश्रयता | 

In case the difference is not considered as an internal 


attribute of the object, then, when an object is observed 
its distinction from all other objects would not be observed, 
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However, our experience is, when we see an object we also 
realise that it is distinct from all other objects also. There- 
fore, the difference is an internal attribute of the object 
concerned i.e., पदार्थेस्वरूप. 

यदि न स्वरूप भेद: तदा पदार्थे दृष्टे प्रायः सर्वतो वेंलक्षण्य तस्य 
न ज्ञायेत । सामान्यतः सर्ववेलक्षण्ये ज्ञात एव घटत्वादिज्ञानम्‌ | 

Advaitins, though deny सत्यमेद्‌, they accept मिथ्यामेद 
ien ब्यावहारिकमेद. They argue that Ag: मिथ्या Agena 
चन्द्र मेवव त्‌. This is not tenable, because, the very concept 
of मिथ्यास्व is not tenable. The concept of मिथ्यात्व is 
established by Advaitins on the ground ‘aq चेत्‌ न बाध्येत 
AAT चेत्‌ न mdp. For instance, शुक्तिरजत is not सत्‌ 
because it is sublated later, nor it is असत्‌ because, it is 
experienced, therefore it is सदसद्विलक्षण, Similarly the 
entire वयावहारिकप्र पञ्च is सदसद्विलक्षण and so is व्यावहारिक- 
सेव also. मिथ्यात्व is defined as सदसद्विलक्षणत्व. 

This contention of Advaita is not tenable, because, 
शुक्तिरअत is अल्त्‌. It is not azafgean. In the argu- 
ment advanced by Advaitin to establish मिथ्यात्व, the state- 
ment ‘Haq चेत्‌ न Tala’ is not acceptable. According 
to Dvaita असत्‌ is comprehended as असत्‌. Otherwise its 
denial becomes difficult. Therefore, शुक्तिरजत that is 
comprehended is qq, It is not अलद्विलक्षण as contended 
by Advaitin. Hence, the very concept of खद्सह्विलक्षण ie., 
मिथ्या is not tenable. 

न च परमार्थतः भेदाभावः व्यावहारिकः सः अस्तीति वाच्यम्‌ | 
सदसद्वेलक्षण्ये मानाभावात्‌ | असतः ख्यात्ययोगादिति वदतः ख्यातिः 
अभूत्‌ न वा । यदि न अभूत्‌ न तर्ख्यातिनिराकरणम्‌ | यद्यभूत न 
तथापि | न च शुक्तेः रजतत्वं सदसद्विलक्षणम्‌ | असदेव रजतं 


TAA इत्यनुभवात्‌ | 
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The खत्यत्व of AT is not only cognised by प्रत्यक्ष and 
अनुमान but it is affirmed by sruti more than once, ‘ect भिदा 
सत्य भिदा सत्यं भिद्‌’ is the emphatic statement of sruti. 
This bheda is five-fold. 

जीवेश्वरभिदा चेव जडेश्वरभिदा an | 
जीवसेदो feta जडज्जीवमिदा तथा | 
मिथश्च जडभेदोऽयं प्रपञ्चो भेदपञ्चकः || 
The differences — 
(i) Between Jiva and Isvara 
(ii) Between Jada and Isvara 
(iii) Between Jiva and Jiva 
(iv) Between Jada and Jiva 
(v) Between Jada and Jada 
constitute the five-fold differences. 

The difference between Jiva and Isvara continues even 
after liberation. This is made clear in the following sruti 
passages, 

(i) सोऽइनुते कामान्‌ सह ब्रह्मणा विपश्चिता | 

(ii) परं ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते | 

(iii) स तत्र पर्येति जक्षन्‌ क्रीडन्‌ रममाणः | 

(iv) यथोदकं शुद्धे शुद्धमसिक्तं तादृगेव भवति | 

(v) निरञ्जनः परमं साम्यमुपेति । 

(vi) 34 जगदूब्यापारवजम्‌ 35 | 

From the above exposition of the concept of Ñg it is 
clear that all aspects of the concept of मेद्‌ are clearly 
discussed in Visnutattvavinirnaya. Anuvyakhyana discusses 
these aspects in greater detail. Bhedojjivana of Sri 
Vyasaraja especially discusses this concept. There is no 
Dvaita work wherein this concept of शेष is not discussed in 
some context or the other. 


xvi 


Interpretation of aaa स्मसि ' 


The most important item discussed in Visnutattva- 
vinirnaya is the interpretation of key sruti passages. This is 
to show that the entire sruti supports Visnusarvottamatva 
and Jivesvarabheda but not Jivabrahmaikya. 


न च अभेदे कश्निदागमः | सन्ति च मेदे सर्वागमाः | 


This statement is illustrated by showing the correct 
reading and the interpretation of the passage 'अतत्‌ त्वमसि’. 
The nine illustrations given in the context speak of 
जीवेश्वर मेद्‌, not जीवत्रह्मेक्य. 

(i) न हि शकुनिसूत्रयोः नानाब्रक्षरसानां नदीसमुद्रयोः जीव- 
वृक्षयो: अणिमाधानयोः लवणोदकयो: गान्धारपुरुषयोः अङ्ञप्राणादि- 
नियामकयो: स्तेनापहार्ययोः ऐक्यम्‌ | 


The context of the teaching of ‘अतत्‌ व्वप्रसि! is that 
श्वेतकेतु had developed the pride that he knew everything. 
He was to be told that he did not know the highest entity 
i.e., the Supreme God as distinct and superior to him. He 
also did not know that he was under the control of this 
Supreme God. In this context no useful purpose would be 
served if he is told that he is identical with the God, This 
would increase his pride. Therefore, he is told ‘ aag 
zaaqfa’ you are not the God. You are completely under his 
control. 


सर्वान्‌ वेदानधीय महामना: अनूचानमानी स्तब्ध एयाय इति 
आत्मनः अन्यं अनूचानत्वादिगुणप्रदं परमविज्ञाय स्तब्धस्य पराधीनत्व- 
ज्ञापनेन स्तब्धतां निरस्य तन्निष्ठा हि अत्रोपदिइयते | 


Therefore, it is जीवेश्वबरसेद that is intended to be 
conveyed here, 
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पकविश्ञानेन सर्वविजश्ञान stated in this context does not 
indicate उपादानो पादेय भाव here but is based on प्राधान्य 
and dig. Therefore, this does not convey जगन्मिथ्यात्व. 


एकविज्ञानेन सर्वविज्ञानं च प्राधान्यात्‌ किच्चित्‌ सादृश्यात्‌ | 
न तु तदन्यस्य मिथ्यात्वात्‌ | न हि सद्यज्ञानेन मिथ्याज्ञानं भवति | 

The illustrations of सृत्पिण्ड, लोहमणि and नखनिछन्तन 
indicate पकविज्ञानेन सवविज्ञान ०० the ground of mega but 
not on the ground of तादात्म्य or ag. The वाचारम्भण 


illustration also indicates प्रधानश्नलानेन अप्रघातक्षान. Therefore, 
these also do not speak of जीवेश्वरेकय and जगन्मिथ्यात्व. 


Interpretation of अहं ब्रह्मास्मि etc. श्रुति 


The sruti passages ‘अह ब्रह्मास्मि’ योऽसौ सोऽहम्‌’ MSE- 
मस्मि’ etc., speak about अत्तर्यामित्व but not about Req i.e., 
अमेद, In fact अहम! AR "e ctc., are the names of the 
Supreme God and speak of him. 


HE नामा हरिनित्यमहेयत्वात्‌ प्रकीर्तितः | 
«d चासौ प्रतियोगित्वात्‌ परोक्षत्वात्‌ स इत्यपि | 
सर्वान्तर्यामिणि हरौ अस्मच्छब्दविभक्तयः | 
युष्मच्छब्द्गताश्चेव सर्वाः तच्छब्द्गा अपि | 
सवेशब्दगताश्वव वचनान्यखिलान्यपि | 
स्वतन्त्रत्वात्‌ प्रवतेन्ते व्याबृत्तेप्यखिछात्‌ सदा | 
Therefore, these srutis also do not support जीवेश्वरेकय. 


The following srutis that are supposed to support 
Abheda also do not support it. 

(l) परे अव्यये सर्वे एकीभवन्ति | 

Here एकीमाबच does not mean sp but it means 
मत्यैक्य and स्थानेक्य. 
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जीवस्य nàri तु बुद्धिसारूप्यमेव तु | 
एकस्थाननिवासो वा व्यक्तिस्थानमपेक्ष्य स: ॥ 
(2) ब्रह्मविद्‌ ब्रह्मेव भवति | 
He who knows Brahman will attain greatness, This 


passage does not mean that he will attain identity with 
Brahman, 


(3) The gruti प्रपञ्चो यदि विद्येत etc., does not support 
जञगन्मिथ्यात्व but explains the five-fold differences. 


प्रकृष्टः पञ्चविधः मेदः wes: | माया भगवस्रज्ञा सेव मानत्राण- 
eat यस्य तन्मायामात्रम्‌ । परमेश्वरेण ज्ञातत्वात्‌ रक्षितत्वाच्च न d 
्रान्तिकल्पितं परमार्थापेक्षया अद्वेत: सर्वस्मादुत्तमः सः एकः एव | 


Thus, in this verse two points are made, viz. 
(i) The five-fold difference is real, 
(ii) The God is Supreme. 


(4) The sruti प्रेत्य संशास्ति does not mean ‘after 
liberation only निर्विशेषचिन्मात्र remains’ but it means the 
liberated will not have वृत्तिज्ञान and the unliberated will 
not have the knowledge of the liberated. 


(5) The sruti ‘a तु qq द्वितीयमस्ति’ does not mean that 
there is no second entity but it only means that the differ- 
ent forms of the God are not different from each other. 


(6) The éruti “यत्र तु अस्य सर्वेमातमेवाभूत्‌ तत्‌ केन कं 
पच्येत्‌ does not state that ‘the liberated will not see, will 
not hear’ etc., and attains निर्विशोषचिन्माश्र state. It is not a 
statement of the position in the liberated state, But it is 
प्रसङ्गापाइन. That is to say, it points out certain adverse 
consequences if the liberated state is described as निर्विशेष 


चिन्माच state. 
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यदि निर्विशेषचेतन्यमात्रमवरिष्यते न किमपि वस्तु इति मतं 
स्यात्‌ तदा दर्शनघाणादिभोगोऽस्य न स्यात्‌ | भवितव्यं च दशंनादि- 
भोगेन । अतः निर्विशेषचेतन्यमात्रावस्थानलक्षणः मोक्षः अजुपपन्नः 
इत्यापादानात्मकः आक्षेपः एव अस्य वाक्यस्यार्थः | 

From the above discussion of the correct meaning of 


srutis it is clear that no sruti supports जीवेश्वरासेद or 
जगन्मिथ्यात्व. 
The doctrine of जगत्‌ सत्यत्व 
Visnutattvavinirnaya re-enforces the concept of aaa- 
सत्यत्व by quoting a number of Sruti passages : 
(i) कविर्मनीषी परिभूः स्वयंभूः । 
याथातथ्यतोऽर्थान्‌ व्यदधात्‌ शाश्वतीभ्यः समाभ्यः | 
(ii) यच्चिकेत aafaa तन्न मोघम्‌ | 
(iii) विश्वं सत्यं मघवाना युवोरिदापञ्च न प्रमिनन्ति sd वाम्‌। 
(iv) अनाद्यनन्तं जगदेतदीदृक्‌ प्रवर्तते नात्र विचायेमस्ति | 
The doctrine of विष्णुशर्चोत्तमत्व 
The central theme of Visnutattvavinirnaya is to proclaim 
the supremacy of lord Visnu. All other issues are only 
preparatory to the presentation of this final doctrine. 
This cental doctrine is emphasised more than once in this 
text. Several srutis and Itihadsa-Purana passages are 
quoted to bring home this doctrine. Some of these are : 


(।) द्वाविमौ पुरुषौ लोके क्षरश्चाक्षर एव च । 
क्षरः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते ॥ 
उत्तम: पुरुषस्त्वन्यः पर्मात्मेत्युदा हृतः | 
यो लोकत्रयमाविइय बिभत्येब्यय ईश्वर: ॥ 
यस्मात्‌ क्षग्मतीतोऽहमक्षरादपि चोत्तमः | 
अतोऽस्मि छोके वेदे च प्रथितः पुरुषोत्तमः ॥ (गीता) 


xx 


(2) सर्वात्कर्षे देवदेवस्य महातात्पर्यं नेव चान्यत्र सतम्‌ | 
अवान्तरं तत्परत्वं तदन्यत्‌ सर्वागमानां पुरुषार्थः ततोऽतः ॥ 
इति पेड्डी श्रुति: l 
(3) gei च सबेवेदानां तात्पर्य श्रीपतेः परम | 
उत्कर्षे तु तदन्यत्र तात्पर्यं स्यादवान्तग्म्‌ p इति महावाराहे । 
(4) ब्रह्मा शिव: grema शरीरक्षरणात्‌ क्षराः | 
लक्ष्मीरक्षरदेहत्वादक्षरा तत्परो हरिः ॥ 
स्वातन्त्र्य शक्तिविज्ञानसुखाद्येगखिलेः smt: | 
निस्सीमत्वेन ते सर्वे azar: सवेदेव च | 
(5) एको नारायण आसीत्‌ न ब्रह्मा नेशानो नाम्नीषोमो नेमे 
द्यावा प्रथिवी | 
(6) नामानि सर्वाणि यमाविशन्ति 
तं 3 विष्णुं परममुदाहरन्ति ॥ 
अस्येव सर्वनामानि व्यतिरिक्तस्य सर्वतः । 
यः स्वतन्त्रः सदेवेकः स विष्णुः परमो मतः ॥ 
(7) उत्पत्तिस्थितिसंहाराः नियतिज्ञानमावृतिः à 
बन्धमोक्षौ च पुरुषात्‌ यस्मात स हरिरेकराट्‌ | 
(8) अज्ञानां ज्ञानदो विष्णुः ज्ञानिनां मोक्षदश्च सः । 
आनन्ददश्च मुक्तानां स एवेको जनादन: || 
(9) बन्धको भवपाशेन भवपाझाश्च मोचकः | 
केवल्यदः परं ब्रह्म विष्णुरेव न संशयः | 
(0) वर्जितः सर्वदोषेः यः गुणसर्वस्वमूर्तिमान्‌ | 
स्वतन्त्र: तदा: सर्वे स विष्णुः परमो मतः t 
(ll) गुणक्रियादयो विष्णोः स्वरूपं नान्यदिष्यते | 
अतो मिथोऽपि भेदो न तेषां कञ्चित्‌ कदाचन ॥ 
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(l2) नायमात्मा प्रवचनेन लभ्यः न मेधया न IZAT AÑA | 
यमेवेष बृणुते तेन ळभ्यः तस्येष आत्मा AIJA तनूं स्वाम्‌ ॥ 
(3) विष्णुं सर्वगुणेः पूर्ण ज्ञात्वा संसाग्वर्जितः | 
निदुःखानन्दभुक नित्यं तत्समीपे स मोदते ॥ 
These passages bring out the following special 
characteristicts of Lord Visnu, 


(l) He is superior to both Ksara and Aksara. Aksara 
refers to Goddess Laksmi and Ksara refers to all other 
beings. God Visnu is superior to these, He is Purusottama 
the Supreme. 

(2) He is conveyed by the entire sacred scriptures. 
His glory is the chief purport of the scriptures. 

(3) At the commencement of the creation, he alone 
existed and all others were created by him. 

(4) All names convey him only. 

(5) He is independent, One and Supreme. 

(6) He creates, sustains, destroys, regulates, gives 
knowledge, conceals, binds and liberates. All these flow 
from the Supreme Lord Hari. 

(7) He gives knowledge, liberation and bliss. He 
binds and he liberates. 

(8) He is absolutely free from the drawbacks and 
inadequacies. He is independent and all others are entirely 
dependent on him. 

(9) All his attributes and actions are not distinct from 
him. 

(L0) He cannot be obtained by mere discourses, by 
mere learning or intellect.  Whomsoever the God chooses, 
he can obtain him. God reveals his nature to him. He 


who knows Lord Visnu as possessed of infinite attributes 
gets rid of the bondage and enjoys the bliss in God's 
presence. 

These are only a few passages that bring out the glory 
of Lord Visnu. The main features of the Dvaita concept 
of Visnu the Supreme God are: (i) He is &rdes (ii) He 
is gorgo (iii) He is निर्दोष (iv) He is gama} and (v) He 
is सर्वोत्तम. 

These features are amply brought out in Visnutattva 
vinirnaya. 


॥ श्री: ॥ 
श्री आनन्दतीर्थभगवत्पादाचार्यविरचितः 


विष्णुतत्वविनिर्णयः 


L. सदागमेकविज्ञेये समतीतक्षराक्षरम्‌ । 
नारायणं सदा वन्दे निर्दोषाशेषसद्गुणम्‌ ॥ 
2. विशेषणानि यानीह कथितानि सदुक्तिभिः । 
साधयिष्यामि तान्येव क्रमात्‌ सजनसंविदे ॥ 
परमात्मा सदागमैकविह्ञेयः 
3. ऋगाद्या भारतं चेव पञ्चरात्रमथाखिलम्‌ | 
मूलुरामायणं चेव पुराणं चेतदात्मकम्‌ ॥ 
ये चानुयायिनस्तेषां सर्वे ते च सदागमाः | 
दुरागमास्तदन्ते ये तेने ज्ञेयो जनार्दनः ॥ 
ज्ञेय एतैः सदायुक्तेः भक्तिमद्भिः सुनिष्ठितैः । 
न च केवलतर्केण नाक्षजेन न केनचित्‌ | 
केवलागमनिज्ञेयो भक्तैरेव न चान्यथा ॥ इति ब्रह्माण्डे | 
4. ‘ नावेदविन्मनुतेदं बृहन्तं सर्वानुभूमात्मानं साम्पराये? 
इति तैत्तिरीयश्रुतिः । 
“नेषा तर्केण मतिरापनेया प्रोक्ताऽन्येनेव सुज्ञानाय Hu! 
इति कठश्रुतिः | 
' नेन्द्रियाणि नानुमानं वेदाह्यैचैनं वेदयन्ति तस्मादाहुः वेदाः ? 
इति पिप्पलादश्रुतिः | 
न चैतेषां वचनानामेवाप्रामाण्यम्‌ । अपौर्षेयत्वाद्‌ वेदस्य | ' इतिहास- 
पुराणः पञ्चमो वेदानां वेदः ' इति तद्गृहीतत्वाञ्च | 


A 


R विष्णुतत्वविनिणय: 


वेदाः अपौरुषेयाः 


5. न चापोरपेयं वाक्यमेव नास्तीति वाच्यम्‌ । तदभावे aaa- 
यामिमतधर्माद्यसिद्धेः | 


यस्य तौ नाभिमती नासौ समयी । समयप्रयोजनाभावात्‌। न च तेन 
लोकोपकारः धर्मा्भावज्ञाने परस्परहिंसादिना अपकारस्यैव प्राप्तेः । न 
चोपकारेण तस्य प्रयोजनं अदृष्टाभावात्‌ । अतो धर्मा्यभावं वदता खसम- 
यस्य आनथक्यमंगीकृतमेवेति नासौ समयी | 


6. न च पौरुषेयेण वाक्येन तत्सिद्धिः अज्ञानविप्रलम्भयोः प्राप्तेः । 


न च ACHAT सर्वेज्ञः कल्प्येत | अन्यत्र अदृष्टस्य सर्वज्ञत्वस्य कल्पनं 
तस्य अविप्रलम्भकत्वकल्पनं तस्य तत्कृतत्वकल्पनं चेति कल्पनागौरवप्राप्तः | 


अपौरुषेयवाक्याङ्गीकारे न किञ्चित्‌ कल्प्यम्‌ | 
7. अपौरुषेयत्वं च स्वत एव सिद्धं वेदकतुः अप्रसिद्धः । अप्रसिद्ध 
च तत्कतुः तत्कल्पने कल्पनागौरवम्‌ | अकल्पने च अकतृत्वं सिद्धमेव । 
न च लीकिकवाक्यवत्‌ सकर्तृकत्वम्‌ । तस्य अकर्तृकत्वप्रसिद्धय भावात्‌। 
न च केनचित्‌ वेद इत्युक्तं वेदसमं परम्पराभावात्‌ | 
न च स्तयंप्रतिमातवेदेः दृष्टमवेदवाक्यं भवति परम्परासिद्धवेदवाक्यानु- 
सारित्वात्‌ वेदद्रषट्णामुक्तयुणवत्वाच्च तेषाम्‌ । 
उक्तं च ब्रह्माण्डे 
विंशलक्षणतोऽनूनः तपस्वी बहुवेदवित्‌ | 
वेद इत्येव यं पश्येत्‌ स वेदो ज्ञानद्नात्‌ ॥ इति। 
प्रामाण्यं खतः एव 
8. प्रामाण्यं च स्वत एव अन्यथा अनवस्थानात्‌ । न चोक्तयुक्त्य- 
dad प्रामाण्यस्य | बुद्धिदोषनिरासमात्रकारणत्वात्‌ युक्तीनाम्‌ । अदुष्ट- 
बुद्धीनां च स्वत एव सिद्धत्वात्‌ प्रामाण्यस्य | 


विष्णुतत्वविनिणेयः ३ 
न चाकांक्षायामेव प्रमाणान्तरापेक्षावत्वात्‌ अनवस्थाभाव इति 
वाच्यम्‌ | आकांक्षाया एव बुद्धिदोषात्मकत्वात्‌ । 
दुष्टबुद्धीनामेव अप्रामाण्यशङ्केति परतः अग्रामाण्यम्‌ | 
प्रामाण्यं च स्वत एव सिद्धम्‌ । 


वर्णाः नित्याः 
9. न च उच्चारणकाले एव वर्णानामुत्पत्तिरिति वाच्यम्‌ । तदेवेदं 
वचनमिति प्रत्यभिज्ञाविरोधात्‌ । 
न च सादृश्यात्‌ प्रत्यभिज्ञा भ्रान्तिरिति वाच्यम्‌ । सोऽयं देवदत्त 
इत्यादेरपि तथात्वपग्राप्तेः । 
सर्वक्षणिकत्वं वदता बौद्धेन सेयं दिगिति प्रत्यमिज्ञायाः भ्रान्तित्वं न 
वाच्यं पञ्चस्कन्धेभ्यः अन्यत्वात्‌ । न च दिशः ग्रान्तिकल्पिताः विज्ञान- 
झून्ययोरपि साम्यात्‌ | 
न च आदित्योदयादिनेव दिकूकल्पना, अन्धकारेऽपि दिङ्मात्र- 
प्रतोतेः । कादाचित्कम्रान्तिरिव आदित्योदयादिदर्शनान्निवायेते । सा च 
विज्ञानशून्ययोरपि भवतीति तेषां मतं वादिवित्रतिपत्तः । अतो दिशः 
far एवेति सिद्धयति शून्यवदेव | 
अतस्तदद्वेदस्यापि स्तैर्यं सिद्धं तदेवेदं वाक्यमिति प्रत्यभिज्ञानात्‌ i 
न चानुमानादीनामागमं विना प्रामाण्यं धर्मादिषु | तदगोचरत्वात्‌ | 
अतः अपौरुपेयवाक्येनेव धर्मादिसिद्धेः सवैवादिनामपि तदङ्गीकारयम्‌ | 
अप्रामाण्यं परतः 
40. तत्प्रामाण्यं च स्वत एव सिद्धम्‌ । अप्रामाण्यस्य च परतर्त्वा- 
नङ्गीकारे दुष्टेन्द्रियादेरप्यप्रामाण्यहेतुत्व॑ स्यात्‌ | तदनङ्गीकारे च अनुभव- 
विरोधः । 
अतः प्रामाण्यं स्वतः अप्रामाण्यं परतः इति सिद्धम्‌ । 


वेदा! नित्याः 
u. ' वाचा विरूपनित्यया ! 
‘ निययाऽनित्यया स्तौमि ब्रह्म तत्परमं पदम्‌? इति | 
“श्रुतिर्वाव नित्या अनित्या वाव स्मृतयः याश्चान्याः वाचः? । 
इति पैन्निश्रुतिः । 
विज्ञेयं परमं ब्रह्म ज्ञापिका परमाश्रुतिः । अनादिनित्या सा तञ्च विना 
तां न स गम्यते ॥ ' इति कात्यायनश्रृतिः | 
‘qai महिमानः सहस्रं यावद्‌ब्रह्मविष्ठितं तावती वाक्‌ । › 
कहछन्दसां योगमावेद धीरः को vat प्रतिवाचं पपाद, इत्यादि च। 


72. निया वेदाः समस्ताश्च शाश्चता विष्णुबुद्धिगाः । 
सर्गे सर्गेऽमुनैवेते उद्गोयेन्ते तथेव च | 
तत्क्रमेणेव AAN: तेः स्ववेरेव नान्यथा | 
अतः श्रुतित्वमेतासां श्रुता एव यतोऽखिंलेः । 
जन्मान्तरे श्रृतास्तास्तु वासुदेवप्रसादतः | 
मुनीनां प्रतिभास्यन्ति भागेनेव न सर्वशः ॥ 
यतस्ता हरिणा दृष्टाः श्रृता एवापंरेअँनेः | 
श्रुतयो दृष्टयश्रेति तेनोच्यन्ते ques ॥ 
तदुत्पत्तिवचश्चैव भवे दुत्तिमपेक्ष्य तु | 
चेतनस्य जनेः यद्वदुच्यते wai: d 


पुराणानि अनित्यानि 
3. पुराणानि तदर्थानि सर्ग सर्गेडन्यथेब तु | 
क्रियन्तेऽतस्त्वनियानि तदर्थाः पूर्वसर्गवत्‌ | 
वेदानां सृष्टिवाक्यानि भवेयुर्व्यक्सपेक्षया । 
अवान्तरामिमानानां देवानां वा व्यपेक्षया ॥ 
नानित्यत्वात्‌ कुतस्तेषामनित्यत्वं स्थिरात्मनाम्‌ । इति ब्रह्माण्डे । 


विष्णुतत्वविनिर्णयः ५ 


न चानित्यत्वे श्रुतिः वेदः इत्यादि विशेषशब्दः उपपद्यते | 
वेदास्ते निल्यविज्नत्वात्‌ श्रृतयश्चाखिलेः श्रुतेः | 
आञ्गायोऽनन्यथापाठादीशबुद्धिस्थिताः सदा ॥ इति महावाराहे | 
न च नित्यत्वं बिना वेदानां दर्शनव्यवहारो युज्यते | 


4. न च वर्णपदादोनामनिलत्व॑ वक्तु युक्तम्‌ । सर्वज्ञत्वादीश्वरस् 
तद्चुद्धी सर्वथा प्रतीयमानत्वात्‌ । 
न च घटादिवत्‌ संस्कारमात्रसचं युक्तम्‌ । प्रथभिज्ञाविरोषस्य उक्त- 
त्वात्‌ । पुराणानामपि अन्यथा शब्दरचनमेवानित्यत्वम्‌ | 
अतः आकाशगुणे शब्दे व्यज्यमानाः वर्णादयः तत्कमात्मको वेदश्च 
नित्य एवेति सिद्धम्‌ । 
सिद्धान्विते एव व्युत्पत्तिः 
IS. न च केवलसिद्धे अर्थे व्युत्पत्याभावादप्रामाण्यम्‌ । सिद्धान्वित 
एव व्युत्पत्तिणहीतेः । इयं माता अयं पितेत्यादी अङ्कलिप्रसारणादिपूर्वेक- 
निर्देशनेव हि तजानाति । 
कार्यान्वित एव व्युत्पत्तिरिति वदतः कार्यस्य कार्यान्वयाभावात्‌ 
कल्पनागौरवम्‌ । 


इयं माता अयं पिता सुरूपोऽसीत्यादौ सिद्धमात्रज्ञापनेन पर्यव- 
सितत्वाद्‌ वाक्यस्य | तस्त तत्र प्रामाण्यानुभवाञ्च | 


न च कुत्रचित्‌ सिद्धज्ञापनाद्‌ अन्यत्‌ वाक्यस्य प्रयोजनम्‌ | 


6. ज्ञात्वैव हि इष्टसाधनतां प्रवते च निवर्तते च विपर्ययेण | अतः 
सिद्ध एव सर्ववाक्यानां प्रामाण्यं सिद्धम्‌ । प्रसिद्धे च व्याकरणनिरुक्तादीनां 
सिद्धमात्रे प्रामाण्यं सर्ववादिनाम्‌ । तदनङ्गीकारे च सर्वशाब्दव्यवहारा- 
सिद्धिः । 


उक्तं च नारदीये-- 
सर्वज्ञं सर्वकर्तारे नारायणमनामयम्‌ | 
सर्वोत्तम ज्ञापयन्ति महातात्पर्यमत्र हि i 
सर्वेषामपि वेदानामितिहासपुराणयोः | 
प्रमाणानां च सर्वेषां तदर्थ चान्यदुच्यते ॥ 


जीवेश्वरामेदे आगमस्य न तात्पर्यम्‌ , मेदवाक्यानां न अनुवादकत्वम्‌ 


॥7. न च जोवेश्वरामेद एव तात्पर्यमागमस्य तत्र प्रमाणाभावात्‌ | 


न च जीवेश्वरमेदः सिद्धः इत्यनुवादकत्वं भेदवाक्यानाम्‌ । आगमं 
विना ईश्वरस्यैव असिद्धेः । 


न च अनुमानात्‌ तत्सिद्धिः विपर्ययेणापि अनुमातुं शक्यत्वात्‌ | 


विमतं ange कार्यत्वाद्‌ घटवत्‌ इत्युक्ते विमतं fangs अस्मत्‌ 
संमतकतृरहितत्वात्‌ आत्मवत्‌ इत्यनुमानविरोधात्‌ । अकार्यत्वमुपाधि- 
रित्युक्ते शरीरिजन्यत्वमितरत्रापि उपाधिः इत्युत्तरम्‌ । 


8. प्रयक्षानुमानसिद्धत्वे च भेदस्य तद्विरोधादेव अप्रामाण्यमभेदा- 
TAA | तेन अभेदागमस्य प्रामाण्याभावे नानुवादकत्वं भेदवाक्यानाम्‌ | 
नहि बलवतः अनुवादकत्वं दाढर्थहेतुत्वात्‌ | 


JAMÈ: आगमस्य प्राबस्येऽपि न उपजीव्यप्रमाणविरोधे प्रामाण्यम्‌ | 
विषयाभावे सर्वस्यैव अप्रामाण्यापत्तेः | 

तेनेव हि अनुमानादिना आगमस्य विषयः सिद्धयति तत्पक्षेऽपि | 

अनुमानेन हि अनुवादित्वपक्षे इश्वरः बोद्धव्यः प्रयक्षेण च आगमः । 
अतः तयोः विरोधे प्रामाण्यं न स्यात्‌ | अनुमानसिद्धे्वराञ्च भेदः अनुभवतः 
सिद्धः जोवस्य असवैकतृत्वेन अनुभवात्‌ | 


विष्णुतत्वविनिर्णयः ७ 
।9. न च अनुभवविरोधे आगमस्य प्रामाण्यम्‌ । आगमप्रामाण्यानु- 
भवस्यापि अप्रामाण्याप्त्तः । 
बहुप्रमाणसंवादश्च दाढयैहेतुरेव | बहूनां वचने तस्यैव दर्शने दाढर्य- 
स्यैव TB: | 
सर्वाविवादस्थले एव कथंचिदनुवादकत्वम्‌ । न चात्र सर्वाविवादः 
एकत्क्वादिनामेव विवाददर्शनात्‌ | 
बहुप्रमाणविरोधे च एकस्य अम्रामाण्यं दष्टं झुक्तिरजतादौ । न च 
दोषजन्यत्वादेव दुर्षलत्वमिति विरोधः । बहुप्रमाणविरुद्धानां दोषजन्यत्व- 
नियमात्‌ । 
ग्रमाणत्रयानिरूपणम्‌ 
20. अदुष्टमिन्द्रियं त्वक्षं तको ऽदुष्ठस्तथानुमा | 
आगमोऽदुष्टवाक्यं च खत्कूचानुभवः स्मृतः ॥ 
बलवत्रमाणतश्चैव ज्ञेया दोषाः न चान्यथा | 
द्विविधं बलवत्त्वं च बहुत्वाच्च स्वभावतः ॥ 
तयोः BAA बलवानुपजीव्यादिकश्च सः | 
याथार्थ्यमेव प्रामाण्यं तन्मुख्यं ज्ञानशब्दयोः ॥ 
ज्ञानं च द्विविधं बाह्य तथानुभवात्मकम्‌ | 
बल्येवानुभवस्तत्र निदोषं त्वक्षजादिकम्‌ ॥ 
अनुप्रमाणतां याति तथाक्षादित्रयं ततः | 
प्राबस्यमागमस्येव जात्या तेषु त्रिषु स्मृतम्‌ । 
उपजीव्यविरोधे च न प्रामाण्यममुष्य च ॥ 
परार्थानुमाने पश्चावयवनियमो नास्ति 


2i. यामाहुरनुमां केचित्‌ त्रियाद्यवयवात्मिकाम्‌ | 
सा व्यर्था नोपपत्त्या हि विना सापि प्रमाणताम्‌ ॥ 


८ विष्शुतत्वविलिशयः 
यालतो युक्तिरेवैका प्रमाणमनुमात्मकम्‌ | 
युक्तिः प्रतिज्ञारूपा च हेतुदृष्टान्तरूपिका ॥ 
तथोपनयरूपा च परा निगमनात्मिका | 
पृथक्‌ पृथक्‌ प्रमाणत्वं याति युक्तितयैब तु । 
प्रतिज्ञा हेतुगर्भेव पथक्‌ प्रामाण्यमेष्यति ॥ 
सिद्धत्वेन प्रतिज्ञायाः हेतुर्मानं प्रथग्‌ भवेत्‌ । 
प्रतिज्ञावयवत्वात्तु स्ातन्त्र्येणेव मानताम्‌ ॥ 
ष्टान्तो यात्युपनयो व्यासिमाश्रित्य केवलम्‌ | 
व्याक्षिस्तु केवलाऽपि स्यात्‌ प्रमाणं नियमाश्रयात्‌ ॥ 
तथा निगमने चोपसंहा रेकस्व भावतः | 
प्रामाण्यं यात्यनुभवो ज्ञापयत्युपपत्तिताम्‌ ॥ 

उपपत्तिदोषाः 

22. विरोधश्च तथाधिक्यं न्यूनताऽसंगतिस्तथा | 

उपपत्तिदोषाः विज्ञेयाः विरोधश्च स्वतोऽन्यतः di 
जनकस्यात्ययो जातिः स्वस्य वाऽन्यस्य वा भवेत्‌ । 
जनकं प्रमाणमुद्दिष्ट SATA प्रकाशनात्‌ |i 
निग्रहाः एत एव स्युः संवादानुक्तिसंयुताः ॥ 

अर्थापत्तिः उपमा च अनुमाभेद एव 
अथतः प्राप्तिरेवार्थपत्तिरित्यभिधीयते | 
दृष्टा सदशमेवान्यं Taek तु वस्तुनि ॥ 
एतस्सदृशताज्ञानमुपमानं प्रकीर्तितम्‌ । 
अभावस्य परिज्ञानं द्विविधं समुदाहृतम्‌ ॥ 
एकं तत्रानुभवतः योग्यस्यानुपलब्धितः | 
द्वितीयमपि विज्ञयं सुखाचे च घटादिक ॥ 


विष्णुतत्वविनिर्णयः ९ 


एकं प्रत्यक्षरूपं स्यात्‌ द्वितीयमनुमात्मकम्‌ | 
कचिद्‌ घटाद्यमावोऽपि प्रत्यक्षणावगम्यते ॥ 
झटित्येव परिज्ञानात्‌ नलिंगोद्भवता मता | 
अर्थापत्तिश्चोपमा च ह्यनुमाभेद एव तु | 
आगमो द्विविधो ज्ञेयो नित्योऽनि्यस्तथैव च ॥ 


FATA प्रकाराः 
23. प्रक्ष त्रिविधं ज्ञेयं ऐश्वरं यौगिकं तथा । 
अयौगिकं चेति तथा सर्वमक्षारमकं मतम्‌ ॥ 
अक्षाणि च स्वरूपाणि निसज्ञानात्मकानि च | 
विष्णोः श्रियः तथैवोक्तान्यन्येषां द्विविधानि तु ॥ 
स्वरूपाणि च भिन्नानि भिन्नानि त्रिविधानि च । 
देवासुराणि मध्यानीत्येतत्‌ ्रत्यक्षमीरितम्‌ ॥ 
विषयान्‌ प्रति स्थितं हि अक्षं प्रत्यक्षमिति कीर्तितम्‌ | 
अक्षयं पुरुषस्याक्षं स्वरूपे मुख्यमेव तु ॥ 
उपचारस्तदन्यत्र EDT) यतः | 
उपपत्तिस्वरूपत्वादनुमा सम्भवादिकम्‌ ॥ 
प्रसक्षागममाहात्म्यादनुमानं प्रमाणताम्‌ | 
याति नैवान्यथा तस्य नियतत्वं क्कचिद्‌ भवेत्‌ ॥ 
इति ब्रह्मतर्के | 
मेदवाक्यानामेव प्राबल्यम्‌ 
24. अत्र चोपजीव्यत्वेन भ्रमाणप्राबल्यात्‌ भेद एव तात्पर्य युक्तम्‌ । 
कथञ्च अनुवादकत्वं भेदस्य प्रमाणेन असिद्धौ । सिद्धौ च कथं अभेद- 
वाक्यस्य अबाधः | न च अप्रमाणसिद्धेन अनुवादकत्वं प्रमाणस्य भवति | 
दुषेलत्वे च भेदप्रमाणस्य आभासत्वात्‌ न भेदवाक्यानामनुवादित्वम्‌ | 
अतश्च भेदवाक्यानामेव प्राबल्यम्‌ UI 


१० विष्णुतत्वविनिर्णयः 


25. सर्वप्रमाणविरुद्धवचनानामेव प्राबल्याङ्गीकारे ' इदं वा अग्रे नैव 
किञ्चन आसीत्‌ असतः सदजायत ' इत्यादीनामेव अविचारेण प्रतीयमानस्य 
अथेस्य सर्षप्रमाणविरुद्धत्वात्‌ तत्र सर्वागमानां महातात्पर्यं प्रसज्येत | 


नच तत्र युक्तिविरोधः इति वाच्यम्‌। तस्मिन्‌ पक्षे युक्तिविरुद्वत्वेन 
अननुवादित्वमिति गुण एव स्यात्‌ । युक्तिसिद्धत्वे हि अनुवादित्वं स्यात्‌ । 
अतः प्रमाणसिद्धत्वे तदपलापायुक्तेः अग्रमाणसिद्धत्वे च भेदप्रमाणस्य अनु- 
वादित्वाभावाच्च । न भेदवाक्यानां ATAA | 


26. न च प्रमाणबहुत्वे दोबेल्यम्‌ eiA हि बहुवाक्यसंवादे 
दृष्टम्‌ | तथा सति अभ्यासादेः अप्रामाण्यहेतुत्वं स्यात्‌ । अभ्यासस्य च 
तात्प्येलिङ्गत्वं सर्वेषां सिद्धम्‌ । तदनङ्गीकारे तत्पक्षेपि नवकृत्वः तत्त्वमसि 
इत्यभ्यासस्य अनुवादकत्वेन अप्रामाण्यं स्यात्‌ | 


प्रथमवाक्येंनेव यस्य असिद्धं तदथमपरमित्युक्ते प्रलक्षादिना भेदः 
येन अनिश्चितः तद्थमपरं वाक्यमित्युत्तरम्‌ । तस्मात्‌ बहुप्रमाणसंवादित्वे 
प्राबल्यमेव | 


अतः सर्यप्रमाणविरुद्धस्वात्‌ न अभेदे तात्पर्य वाक्यस्य किन्तु 
विष्णोः सर्वोत्तमत्व एव महातात्पर्य सर्वागमानाम्‌ | 


विष्णुसवोत्तमत्वे एब आगमानां तात्पर्यम्‌ 
27. तथा चोक्तं भगवता-- 
द्वाविमौ पुरुषो लोके क्षरश्चाक्षर एव च । 
क्षरः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते ॥ 
उत्तमः पुरुषस्त्वन्यः परमात्मेत्युदाहृतः | 
यो लोकत्रयमाविश्य बिभर्त्यव्यय ईश्वरः | 
यस्मात्‌ क्षरमतीतो5द्दमक्षरादपि चोत्तमः | 


दिष्णुतस्वयिनिर्णयः ११ 


अतोऽस्मि लोके वेदे च प्रथितः पुरुषोत्तमः । 

यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ । 

स सर्वविद्‌ भजति मां सर्वभावेन भारत | 

इति गुह्यतमं शाख्रमिदमुक्तं मयानघ | 

एतद्‌ बुद्धा बुद्धिमान्‌ स्यात्‌ कृतकृत्यश्च भारत ॥ इति । 


सर्वोत्कर्ष देवदेवस्य विष्णोः महातात्पर्यं नेव चान्यत्र सत्यम्‌ | 
अवान्तरं तत्परत्वं तदन्यत्‌ सर्वागमानां पुरुषार्थेस्ततोऽत ॥ 

इति पेन्निश्रुतिः ॥ 
मुख्यं च सर्ववेदानां तात्पर्य श्रीपतेः परम्‌ । 
उत्कर्षे तु तदन्यत्र तात्पर्य स्यादवान्तरम्‌ ॥ इति महावराहे | 


विष्णुप्रसादेनेव मोक्षः 
28. gp विष्णोः सर्वोत्तमत्व एव महातात्पर्यं सर्वागमानाम्‌ | 
मोक्षो हि सर्वपुरुषार्थोत्तम: | 
धर्मार्थकामाः सर्वेऽपि न नित्याः मोक्ष एव हि । 
निलस्तस्सात्‌ तदर्थाय यतेत मतिमान्‌ नरः ॥ 
इति भाछवेयश्रुतिः ॥ 
अनिलत्वात्‌ सदुःखत्वात्‌ न धर्माद्याः परं सुखम्‌ | 
मोक्ष एव परानन्दः संसारे परिवतेताम्‌ ॥ इति भारते । 
मोक्षञ्च विष्णुप्रसादेन विना न लभ्यते | 
यस्य प्रसादात्‌ परमातिरूपात्‌ अस्मात्‌ संसारात्‌ मुच्यते नापरेण | 
नारायणोऽसौ परमो विचिन्त्यो मुमुक्षुभिः कर्मपाशादमुष्मात्‌ ॥ 
इति नारायणश्रुतिः | 
नायमात्मा प्रवचनेन लभ्यः न मेधया न बहुना श्रृतेन | 
यमेवैष qu तेन लभ्यः तस्यैष आत्मा विवृणुते तनं स्वाम्‌ ॥ 
इति sau: ¦ 


१२ विष्णुतत्वविनिणयः 


तेषामहं समुद्धर्ता मृत्युसंसारसागरात्‌ । 
भवामि न चिरात्‌ पार्थ मय्यावेशितचेतसाम्‌ ॥ 
इति भगवद्वचनम्‌ | 
29. उत्पत्तिस्थितिसंहाराः नियतिर्ज्ञानमावृतिः। 
बन्धमोक्षौ च पुरुषात यस्मात्‌ स हरिरेकराट्‌ ॥ इति स्कान्दे । 
अज्ञानां ज्ञानदो विष्णुः ज्ञानिनां मोक्षदश्च सः । 
आनन्ददश्च मुक्तानां स एवैको जनार्दन: ॥ इति च । 
बन्धको भवपाशेन AANA मोचकः | 
केवल्यदः परं ब्रह्म विष्णुरेव न संशयः ॥ इति च | 
विष्णोः गुणोत्कर्षे एव सर्श्रुतिस्मृतीनां महातात्पर्यम्‌ 
प्रीतिश्च गुणोत्कषेज्ञानादेव विशेषतः दृष्टा न अभेदज्ञानात्‌ । अभेद- 
ज्ञानादप्रीतिरेव उत्तमानां भवति । घातयन्ति हि राजानः राजा अहमिति 
वदन्तम्‌ । ददति च सर्वेमभिप्रेत गुणोत्कर्ष वदतः । 
न तादृशी प्रीतिरोड्यस्य विष्णोः । गुणोत्कर्षज्ञातरि यादृशी स्यात्‌ ॥ 
तत्प्रीणनात्‌ मोक्षमाम्नोति सवः । ततो वेदाः तत्पराः सवे एव ॥ 
इति सौपणश्रुतिः । 
यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ । 
स सर्वविद्‌ भजति मां सर्वभावेन भारत ॥ 
इति गुणोत्कर्षज्ञानादेव परमा प्रीतिः भगवता स्वयमेव अभिहिता | 
अतः गुणोत्कर्षे एव सर्वश्रतिस्मृतीनां मह्दातातपर्यम्‌ । 
न च अभेदे तात्पर्यमिल्यत्र किश्चित्‌ मानम्‌ । 


भेदस्य धर्मिखरूपत्वम्‌ 

30. न च विशेष्यविशेषणतया भेदसिद्धिः । विशेषणविशेष्य भावश्च 
भेदाभेक्षः । घर्मिप्रतियोग्यपेक्षया भेदसिद्धिः । भेदापेक्षं च धर्मिप्रति- 
योगित्वमितयन्योन्याश्रयतया भेदस्यायुक्तिः | 


विष्णुतत्वविनिणेयः १३ 


पदार्थस्वरूपत्वात्‌ भेदस्य। न च धमिप्रतियोग्यपेक्षया भेदस्य 
अस्वरूपत्वं ऐक्यवत्‌ स्वरूपस्यैव तथात्वात्‌ p स्वरूपसिडावपि तदसिडिः 
जीवेश्व ea वदतः सिद्धैव | 

भेदस्तु स्वरूपदर्रीन एव fas । प्रायः सर्वतो विलक्षणं हि पदार्थ- 
स्वरूपं इस्यते । अस्य मेदः इति तु पदार्थस्य स्वरूपमितिवत्‌ ॥ 

3.. यदि न «d मेदः तदा पदार्थे दष्टे प्रायः सवेतो वैलक्षण्यं तम्य 

न ज्ञायेत | 

आज्ञाते वैलक्षण्ये आत्मनि घटः इत्यपि संशयः म्यात्‌ । न हि कश्चित्‌ 
तथा संशयं करोति । 

ज्ञात्वैव प्रायः सवतो वेलक्षण्ये कस्मिश्चिदेव ae संशयं करोति । 
न हि आत्मनि अहं देवदत्तो न वा इति कश्चित्‌ संशयो भवति । 

सामान्यतः सर्ववेलक्षण्ये ज्ञाते एव घटत्वादिज्ञानम्‌ । अतः न 
अन्योन्याश्रयता । 


32. न च युगपत्‌ ज्ञानानुत्पत्तिः दोषः । यथा युगपदेव दीपसहस्न- 
दर्शने सामान्यतः सर्वे ज्ञायन्ते एव तथा स्यात्‌ । 
एकस्मिन्नेव वस्तुनि विशेषः तेरपि अंगीकृत एव । नेति नेति zer 
स्ववैठक्षण्याङ्गीकारात्‌ । विशेषानङ्गीकारे च पुनरुक्तेः । 
न च घटाद्‌ वैलक्षण्यमेव पटाद्‌ वैलक्षण्यं अनुभवविरोधात्‌ । तस्माद्‌ 
भेदद्रीनं युत्तमेव | 
प्रमाणदष्टपदार्थानां मिथ्यात्वकल्पनं न युक्तम्‌ 
33. यच्च प्रमाणदष्टानामपि पदार्थानां मिथ्यात्वकल्पनं du प्रभाण- 
विरुद्धत्वादेव प्रकाशतस्करत्वम्‌ | 


नहि प्रमाणदृष्टस्य तर्कबाध्यत्वं प्रत्यक्षादिविरूद्धानां तर्कामासत्व- 
नियमात्‌ । 
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शुत्तयादेः रजतत्वादिप्रतीतेरपि बलवत्प्रयक्षविरूद्धत्वादेव भ्रमत्वं न 
तर्कमात्रात्‌ । 


तर्कमात्रेण प्रक्षबाधने भूतचतुष्टयस्य sare: एथिवीत्वादृषटेः 
पृथिव्या अपि पृथिवीत्वं न स्यात्‌ । अतः न तर्कमात्रतः एव दृष्टस्य 
आन्तित्व॑ कल्प्यम । अतः सवैभेदनिरासकतर्कस्य सर्वश्रृतिस्मृतिप्रलक्षानु- 
मानविरुद्धत्वात्‌ नितरां आभासत्वम्‌ | 


सदसद्विलक्षणे प्रमाणाभावः 
34. न च परमार्थतः भेदाभावः व्यावद्दारिकः सः अस्तीति वाच्यम्‌ । 
सदसद्वैलक्षण्ये प्रमाणमावात्‌ | 


असतः ख्यात्ययोगादिति वदतः ख्यातिः अभूत्‌ नवा । यदि न 
अभूत्‌ न तत्ल्यातिनिराकरणम्‌ | यद्यमूत न तथापि। न च असतः 
वैलक्षण्यं तत्रतीतिं विना ज्ञायते । 


न'च शुक्तेः रजतत्वं सदसद्विलक्षणम्‌ । असदेव रजतं प्रत्यभात्‌ 
इत्यनुभवात्‌ । न च प्रतीतत्वादसत्त्वाभावः । असतः सत्त्वम्तीतिः सतः 
असत्त्वप्रतीतिरिति अन्थाप्रतीतेरेव भ्रान्तित्वात्‌ | 


35. न च असतः आन्तावपि प्रतीतिः नास्तीति वाच्यम्‌ । अनिर्वच- 
नीयपरमार्थत्वस्य असतः एवं दृष्टयज्ञीकारात्‌ न च तदपि अनिर्वाच्यं 
अनवश्थितेः । प्रथमानिर्वचनोयासिद्धया सर्वानिर्वचनीयासिद्धिरिति मूल- 
क्षतिः । अनिवेचनोयत्वे रजतस्य अनिर्वचनीयमिदं रजतमिति बाधकज्ञान- 
gada | 


36. मिथ्याशन्दस्तु अभाववाची । न च सदसद्वैलक्षण्यमस्तीत्यत्र 
किञ्चिन्मानम्‌ । अनुभवविरोधश्च तत्पक्षे । सदसतोः द्वयोरेव अनुभूयमान- 
त्वात्‌ | अतः अनिर्वचनोयाभावात्‌ असतः प्रतीसनङ्गोकारात्‌ प्रतीयमान- 
त्वाञ्च भेदस्य TA: न अद्वितीयत्व युञ्यते | 
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जीवपरमात्मेक्ये श्रुतीनां तात्पय न युज्यते 


37. कथञ्च श्रुतिसिद्धः जीवपरमात्मभेदः निराक्रियते । मिथ्यावादित्वे 
च श्रुतेः कथं ऐक्यस्य सत्यत्वम्‌ | कथञ्चैवं वादिनां वेदवादित्वम्‌ । 
वेदस्य भिथ्यात्वान्नीकारादेव हि अतरेदवादिरवं षौद्धादीनामपि | 
अतः विष्णोः सर्वोत्तमत्व एव महातात्पर्य सर्वागमानाम्‌ | 
कथञ्च जीवपरमात्मेक्ये सर्वश्रुतीनां तात्पर्यं युज्यते । सर्वम्रमाण- 
विरुद्धत्वात्‌ | 
तथा हि अनुभवविरोधः | न हि अहं सर्वज्ञः सर्वेश्वरः निर्दुःखः 
निर्दोषः इति कस्यचित्‌ अनुभवः | अस्ति च तद्विपर्ययेण अनुभवः । न 
च मिथ्यानुभवः अयम्‌ । तद्विपरीतप्रमाणामावान. | 
38. न च अभेदे कश्चिदागमः | सन्ति च भेदे सर्वागमाः | 


अतत्‌ त्वमसीति नवकृत्वोपदेशः 

तथाहि ` अतत्‌ त्वं असि ” इति नवकृत्वोपदेशः सदृष्टान्तकः । न 
चायं अमेदोपदेशः । 
शकुनिम्रत्रदृष्टान्तः 

स यथा शकुनिः सूत्रेण प्रबद्धः दिशं दिशं पतित्वा अन्यत्र आयतने 
अलब्ध्वा बन्धनमेव उपाश्रयते । सन्मूलाः सोम्येमाः सर्वाः प्रजाः 
सदायतनाः सत्प्रतिष्ठाः ॥ १ ॥ 
मधुमधिकारष्टान्तः 

39. यथा सोम्य मधु मधुकृतो निस्तिष्ठन्ति नानात्ययानां वृक्षाणां 

रसानां समवहारमेकतां गमयन्ति ते यथा तत्र न विवेकं लभन्ते अमुष्याहं 
वृक्षस्य रसः अस्मि अमुष्याहं वृक्षस्य रसः अस्मीत्येवमेव खलु सोम्येमाः 
सर्वाः प्रजाः सति सम्पद्य न fag: सति सम्पत्स्यामद्द इति। त इह व्याघ्रो 
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वा सिंहो वा वृको वा वराद्दो वा कीटो वा पतड्डी वा दंशो वा मशको 
वा यद्यद्‌ भवन्ति तत्तदा भवन्ति ॥ २॥ 
नदीसमुद्ररृष्टान्तः 

इमाः सोम्य नयः पुरस्तात्‌ श्राच्यः स्यन्दन्ते पश्चात्‌ प्रतीच्यः ताः 
समुद्रात्‌ समुद्रमेव अपियन्ति । सः समुद्र एव भवति । ता यथा WU न 
विदुः इयमहमस्मि इयमहमस्मीति । एवमेव खलु सोम्येमाः सर्वाः प्रजाः 
सतः आगम्य न fag: सत आगच्छामह इति । त इह व्याघ्रो वा fel 
वा चूको वा वराहो वा कीटो वा पतङ्गो वा दंशो वा मशको वा 
यद्यद्‌ भवन्ति तत्तदा भवन्ति ॥ ३॥ 


बृक्ष्रष्टान्तः 


40. स एष जीवेन आत्मना अनुप्रभूतः पेपीयमान: मोदमानः तिष्ठति | 
यस्य यदेकां शाखां जीवो जहाति अथ सा शुष्यति ॥ ४॥ 
न्यग्रोषफलदष्टान्तः 

न्यग्रोषफलमत आहरेति इदं भगव इति भिन्दीति भिन्नं भगव इति 
किमत्र पञ्यसीति अण्व इव इमा धाना भगव इति आसां अङ्ग एकां 
मिन्दीति भिन्ना भगव इति किमत्र पदयसीति न किञ्चन भगव इति। d 
होवाच यं वे सोम्य एतमणिमानं न निभालयसे अस्य सोम्य एषः अणिङ्गः 
एवं महान्‌ न्यग्रोधः तिष्ठति ॥ ५ ॥ 
लवणोदकदृष्टान्तः 

4l. लवणमेतदुदके अवधाय मा प्रातरुपसीदथा इति तद्ध तथा चकार 
तं होताच यद्दोषा लवणमेतदुदकेऽवधा अन्न तदाहरेति तद्धावमृश्य न 
fqq यथा विलीनमेव अङ्ग अस्यान्तादाचामेति कथभिति लवणमिति 
मध्यादाचामेति कथमिति लवणमिति अन्त्यादाचामेति कथमिति लवणमिति 
अमिप्रास्यैतदथ मा उपसीदथा इति तद्ध तथा चकार तत्‌ शश्वत्‌ वतेते । 
d होवाच अत्र वाव सन सोम्य न निभालयसे अत्रैव किलेति ॥ ६॥ 
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गान्धारपुरुष-आसन्नमरणस्तेन-दृष्टान्ताः 
42. यथा सोम्य पुरुषं गन्धारेभ्यः अभिनद्धाक्षमानीय d ततोऽतिजने 
विसृजेत्‌ ॥ ७॥ 
अथ यदास्य वाइ मनसि सम्पद्यते मनः प्राणे प्राणस्तेजसि तेजः 
परस्यां देवतायां तावन्न विजानाति ॥ e 


43. पुरुषं सोम्योत हस्तगृहदीतमानयन्ति अपहार्षीत्‌ स्तेयमकार्षीत्‌ 
परशुमस्मै तपतेति । स यदि तस्य कर्ता भवति तत एवानृतमात्मानं कुर्ते 
सोऽनृतामिसन्धोऽनृतेनात्मानमभिसन्धाय परशुं तपतं प्रतिगृह्णाति स दह्यते 
अथ हन्यते अथ यदि तस्याकर्ता भवति तत एवं सत्यमात्मानं med । 
स साभिसन्धः सत्येनात्मानमन्तर्धाय परशुं तसतं प्रतिगृह्णाति स न दह्यते 
अथ मुच्यते ॥ ९ ॥ 


स्थाननवके5पि भेदे एव दृष्टान्ताः 


44. एवमेव खलु सोम्य आचार्यवान्‌ पुरुषो वेदेति स्थाननवकेऽपि 
मेद एव दष्टान्ताभिधानात्‌ | 


नहि शक्ुनिसूत्रयोः नानावृक्षरसानां नदीसमुद्रयोः जीववृक्षयोः 
अणिमाधानयोः लवणोदकयोः गन्धारपुरुषयोः अञ्ञप्राणादिनियामकयोः 
स्तेनापहाययोः ऐक्यम्‌ | 


सति सम्पद्य न विदुः सति सम्पत्स्यामह इति, त इह व्याघ्रो वा 
सिंहो वेति, सत आगम्य न विदुः सतः आगच्छामह इति, त इह्‌ व्याघ्रो 
वा सिंहो वेति भेदापरिज्ञानेन अनथवचनाच्च। 


45. नहि गृहादागतस्य रहे प्रविष्टस्य तदैक्यम्‌ । ताः समुद्रात्‌ 
समुद्रमेवापियन्ति स समुद्र एव भवति इत्यत्रापि भेद एवोच्यते । अन्यथा 
ताः समुद्र एव भवन्तीति व्यपदेशः स्यात्‌ । अतः नदः समुद्रादागच्छन्ति 
तं प्रविशन्ति च समुद्रस्तु स एव नैतासां समुद्रत्वं भवतीलथेः | 

B 
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न हि भिन्नानां नदोजलपरमाणूनां समुद्राणुमिः Sad युज्यते । 
तथा सति महाजनसमितौ प्रविष्टानां द्वित्राणां तदैक्यं स्थात्‌। न च 
तद्युज्यते भेदेन अनुभवात्‌ । 
‘aq’ “ अपीतः? शब्दयोः अर्थः 
46. स्त्रं हि अपोतो भवतीत्यत्रापि स्व॒ इति परमात्मनः अभिधानम्‌ | 
' स्वात्मना चोत्तरयोः ' इति सूत्रात्‌ 
स्वातन्त्र्यात्‌ ख हि प्रोक्तः आत्मायं चाततत्वतः । 
ब्रह्मायं गुणपूणत्वात्‌ भगवान्‌ विष्णुरव्ययः ॥ 
इति परमोपनिषदि । 
अपीत इत्यपि प्रवेशमात्रं स्वमिति द्वितोयानिर्देशात्‌ । एकीभाव- 
विवक्षायां स्वेनेति निर्देशः स्यात्‌ | 
स्वं कुलायं यथापोतः पक्षी स्यादेवमोश्वरम्‌ | 
अप्येति जोवः प्रस्वापे मुक्तौ चान्योऽपिं सन्‌ सदा ॥ इति च । 
“मनः? “प्राणः ? शब्दयोः अर्थः 
47. एवमेव खलु सोम्य एतन्मनः दिशं दिशं पतित्वा अन्यत्रायतनम- 
लब्ध्वा प्राणमेव उपाश्रयत इत्यत्रापि मन इति जोवः प्राणः इति 
परमात्मा । यत्रायं पुरुषः स्वपिति नाम इति तयोरेव प्रस्तुतत्वात्‌ । 
मननान्मन उद्दिष्टः gaat निरयं गिरन्‌ । 
कर्मानुशयनाचेव संसार्यनुशयी स्मृतः ॥ इति च। 
प्राणः प्रणयनादेव साधुत्वात्‌ सन्‌ हरिः स्मरतः । इति च। 
सन्मूलाः सोम्येमाः सर्वाः प्रजाः सदायतनाः सत््रतिष्ठाः इत्यत्रापि 
भेदः एव प्रतीयते | 
खष्टत्वादाश्रयत्वाञ्च मुक्तानां च प्रति प्रति। 
स्थापनाञ्च विभुः विष्णुः अन्यः संसारिणः मतः ॥ इति च। 
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जीवशब्देन परमात्मा अभिहितः 
48. अनेन जोवेन आत्मना अनुप्रविश्य नामरूपे व्याकरवाणीति स 
एष जीवेनात्मना अनुप्रभूतः पेपोयमानः मोदमानः तिष्ठति इत्यत्रापि जीव- 
शब्देन परमातमा अभिहितः | जोव इति भगवतः अनिरुद्धस्य आख्या 
इति श्रुतेः । 
विष्णुः जीव इति प्रोक्तः सततं प्राणधारणात्‌ । 
स प्रविश्य शरीरं च स्थावरं THA तथा ॥ 
महाभूतानि च विभुः त्रित्रृत्करणपूर्वेकम्‌ | 
संसारिणं भ्रामयति सदैव अन्यत्वलक्षणम्‌॥ 
तेनायं मोदते नित्यं वृक्षावस्थां गतोऽपि सन्‌ । इति च । 
तत्तेज शेक्षत ता आप ऐक्षन्त इमास्ति्तो देवता इति पूर्वमेव 
चेतनत्वसिद्धेः अनेन जीवेनात्मनेति संसारिणः पुनः प्रवेशः न युक्तः । 
अतस्तत्र जीवशब्देन परमात्मैवाभिहितः । 
जीवेनात्मनानुप्रभूतः पेपीयमानः मोदमानः तिष्ठतीत्यत्रापि जीव- 
शब्दोदितः पर एव | पेपीयमानः मोदमानस्तु संसारी । नहि चेतनादन्यस्य 
मोदभोगादिकं युज्यते । 
सुखस्याप्यायतनं शरीरं दुःखस्याप्यायतनं शरीरम्‌ | 
अचेतनं प्राकृतमेतदाहुः भोक्ता तयोः चेतनकः शरीरी ॥ 
इति भारते | 
जीवापेतं वाव किलेदं म्रियते न जीवो म्रियते इत्यत्रापि जीवशब्दः 
परे । नहि संसारिणः मुख्यतः प्राणधारकत्वं युज्यते | 
ब्रह्मणा त्यक्तदेहस्तु Ud इत्युच्यते नरः | 


* अण्व्यः › ¦ अणिमा ? शब्दयोः अर्थः 
49. 4 4 सोम्य एतमणिमानं न निभालयसे अस्य durs 
एवं महान्‌ न्यग्रोधः तिष्ठति इत्यत्रापि अणिमशब्देन पर एवाभिहितः | 


* 
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a एषोऽणिमा. ऐतदात्म्यमिदं सर्वे तत्‌ सत्यं स आत्मा अतत्‌ 
त्वमसि श्वेतकेतो इत्युक्तत्वाच | 


घानासु तु अण्व इव इमाः धानाः इति ख्रोलिङ्गप्रयोगात्‌ इवशन्द- 
प्रयोगाञ्च न अणिमत्वम्‌। न च ता न निभालयसे | 


आत्मशब्दः परमात्मन्येव मुख्यः 
“ ऐतदात्म्यमित्येतदीयम | स आत्मेत्यात्मशब्दस्तु पर एव | ' चुम्वा- 
द्यायतनं स्वशब्दात्‌, ` नानुमानमतच्छव्दात्‌ ', 'प्राणभृच्च ? इत्यत्र 
तमेवेकं जानथ आत्मानमिति स्वशब्दपर्यायात्मशब्दात्‌ न प्रकृतिजीवा- 
वभिधीयेते किन्तु पर एवेति भगवता व्यासेन अभिहितम्‌ । अतः आत्म- 
शब्दः तस्मिन्नेव मुख्यः । 
आततत्वाञ्च मातृत्वादात्मेति परमो हरिः | 
आत्माभासः तदन्ये ये न AAT तताः गुणाः ॥ 
इति परमोपनिषदि | 


50. तेजः परस्यां देवतायां तावन्न जानाति इत्यत्र च यदा अस्य 
प्राणादीन्‌ परः ग्रसति तदा न जानाति यदा ददाति तदा जानातीति 
तद्वृशत्वमेवोक्तस्‌ | 

यदा प्राणान्‌ ददातीशः तदा चेतनकोऽखिलम्‌ । 
जानाति ग्रस्तकरणः तेन वेत्ति न किञ्चन ॥ इति च। 


अहार्षीत्‌ स्तेयमकार्षीत्‌ इत्मत्र च अन्याभिमतस्यैव वस्तुनः 
अपहार्यत्वात्‌ भेद एवायं दृष्टान्तः । अन्यं सन्तं परमात्मानं स्वयमिति 
मन्यमानः स्तेन एवेति। न न हि स्वकीयं परित्यजन्‌ स्तेनः भवति | 


ऐकात्म्यनिन्दा 
ऐकात्म्यं नाम तदिदं केचिद्‌ बूयुरनेपुणाः । 
MARIAM तथा वादबलाञनाः ॥ 
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कामक्रोधामिमूतत्वादहंकारवशं गता: । 

याथातथ्यमविज्ञाय शाख्नाणा शाख्रदस्यवः ॥ 

ब्रह्मस्तेना निरानन्दा अपक्कमनसोऽशिवाः i 

वैगुण्यमेव waa न गुणानि नियुञ्जते ॥ 

तेषां तमः शरीराणां तम एव परायणम्‌ | 

यतः स्वरूपतश्चान्यो जातितः श्रुतितो ऽथतः ॥ 

कथमस्मि स इत्येव सम्बन्धः स्यादसंहित। इति मोक्षधर्मे । 


जीवेश्वर भेदे प्रमाणवचनानि 
5i. यथा पक्षी च सूत्रं च नानावृक्षरसा यथा | 
यथा नयः समुद्रश्च शुद्धोदलवणे यथा | 
यथा चोरापहायों च यथा पुंविषयावपि। 
तथा जीवेश्वरौ भिन्नौ सर्वदैव विलक्षणौ | 
तथापि सूक्ष्मरूपत्वात्‌ न जीवात्‌ परमो हरिः ॥ 
भेदेन मन्ददृष्टोनां दृश्यते प्रेरकोऽपि सन्‌ | 
वैलक्षण्यं तयोः ज्ञात्वा मुच्यते बद्धयतेऽन्यथा ॥ 
इति च परमोपनिषदि । 
प्रेरकः सर्वजोवानां प्राणघीचोदिता च सः। 
विष्णुः संसारिणः अन्यः यस्तमविज्ञाय मूढधीः ॥ 
देहेन्द्रियप्राणबुद्धिनेतृत्वं मन्यते त्मनः | 
अतः संसारपदवीं याति जीवेशयोः सदा | 
वैलक्षण्यं परं ज्ञात्वा मुच्यते बद्धयतेऽन्यथा ॥ इति च । 
सर्वान्‌ वेदानधील महामनाः अनूचानमानी स्तब्ध एयायेत्यात्मनोऽयं 
अनूचानत्वादिगुणप्रदं परमविज्ञाय स्तब्धस्य पराधीनत्वज्ञापनेन स्तब्धतां 
निरस्य तन्निष्ठा हि अत्रोपदिश्यते । 
तद्वेक आहुरसदेवेदमग्र आसीदित्यादि वादिप्रसिद्धमपि निराक्रियते । 


२२ विष्णु तत्वविनिर्ण यः 
इष्टापूर्व मन्यमाना वरिष्ठं । 
नान्यत्‌ श्रेयो वेदयन्ते प्रमूढाः ॥ 
इत्यादिवत्‌ श्रुतितात्पर्यापरिज्ञानप्रातं च | 
दर्शित च ऐकात्म्यं नाम यदिदं केदिद्‌ ्रूयुरनेपुणाः इति । 


एकविज्ञानेन सर्वविज्ञानं प्राधान्यात्‌ ACTA कारणत्वाच 
52. तद॒शत्वज्ञापनाथ च सदेव सोम्येदमग्र आसीदित्यादिसृष्टिकथनम्‌। 


एकविज्ञानेन सर्वविज्ञानं च प्राधान्यात्‌ किञ्चित्‌ सादृदयात्‌ कारण- 
त्वा्च। न तु तदन्यस्य मिथ्यात्वात्‌ । 

नहि सत्ज्ञानेन मिथ्याज्ञानं भवति । नहि afta: waz: 
इत्युच्यते । विरोधात्‌ तयोः ज्ञानयोः । नेदं रजतमिति अरजतज्ञो हि 
ws: भवति । रजतञ्चश्चेत्‌ न शुक्तिज्ञः । नहि तज्ञः तदभावज्ञः 
भवति । 

तदभावज्ञस्य तज्ज्ञानपुर्वकत्व॑ च अन्यत्र तस्य सत्त्वादेव दृष्टम्‌ | 
तदनङ्गीकारे तदेव न युज्यते | 


53. प्रधानज्ञानादप्रधानस्य MATT: अस्त्येव । यथा प्रधान- 

पुरुषाणां ज्ञानाह्वाननाशनेः ग्रामः ज्ञातः आहूतः नाशितः इति व्यपदेशः | 

कारणे च पितरि ज्ञाते पुत्रो ज्ञात इति जानाम्येनमस्य पुत्रोऽयमिति 
व्यपदेश इति । एवमत्राप्येतत्‌ सृष्टं सर्वमित्यादि | 

सादृञ्याचैकख्नीज्ञानादन्यस्नीज्ञानमिति | तदेव सादृञ्यमत्रापि विवक्षितं 
यथा सोम्यैकेन मृत्पिडेन सव मृण्मयं विज्ञातं स्यादित्यादिना i 

अन्यथा एकशब्दः पिण्डशब्दश्च व्यर्थः स्यात्‌ । मृदा विज्ञातया 
इत्येतावता पूर्णत्वात्‌ । न हि एकमृत्पिण्डात्मकानि अन्यमृण्मयानि। 
सादृञ्यमेव हि ATA! 
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54. यथा सोम्यैकेन लोइमणिना सर्व लोहमयं विज्ञातं स्यात्‌ यथा 
सोम्यैकेन नखनिकृन्तनेन सर्व कार्ष्णायसं विज्ञातं स्यात्‌ इत्यादिकमपि 
व्यथ स्यात्‌ | 


नहि एकमण्यात्मकमन्यत्‌ लोइमयम्‌ । न चेकनखनिङृन्तनात्मकं 
सर्व कार्ष्णायसम्‌ | 


वाचारम्भणश्रुत्यर्थः 

वाचारम्भणं विकारः नामधेयं मृत्तिकेत्येव सत्यमित्यत्र च वाचा 
नाम्नामारम्भणं विकारः अविकृतं नित्यं नामधेयं मृत्तिकेत्येव इत्येतद्वचनं 
समिति gat: | 


नच वाचारम्मणशब्दः मिथ्यात्वे प्रसिद्धः । वाचारम्भणमात्रमिति च 
अश्रुतकल्पनम्‌। तस्मिन्‌ पक्षे नामधेयशब्दः इति शब्दश्च व्यथः स्यात्‌ | 
अतः न कुत्रापि जगतः मिथ्यात्वमुच्यते ॥ 


जगत्ससत्वे प्रमाणवचनानि 
55. कविर्मनीषी परिभूः स्वयंभूः । 

‘ याथातथ्यतोऽर्थान्‌ व्यदधाच्छाश्वतीभ्यः समाभ्यः ! । 
' यच्चिकेत सत्यमित्तन्न मोघं वसुस्पाईमुत जेतोत दाता | 
विइवं सत्यं मघवाना युवोरिदापश्च न प्रमिनन्ति ब्रतं वाम्‌? । 
प्रधान्वस्य महतो महानि सत्यासत्यस्य करणानि वोचम्‌ । 
* अनाचनन्तं जगदेतदीदृक्‌ प्रवर्तते नात्र विचार्यमस्ति | 
नचान्यथा क्कापि च कस्य चेदमभूत्‌ पुरा नापि तथाऽभविष्यत्‌ ।' 
* असत्यमाहुः जगदेतदज्ञाः शक्तिं ह्ये न विदुः परां हि । 
यः सत्यरूपं जगदेतदीदक्‌ सृष्ट्वा त्वभूत्‌ सलकर्मा महात्मा । ' 
* असत्यम्रतिष्ठं ते जगदाहुरनीश्वरम्‌ । 
अपरस्परसम्भूतं किमन्यत्‌ कामहेतुकम्‌ | 
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एतां दृष्टिमवष्टभ्य नष्टात्मानो5ल्पबुद्धयः | 
प्रभवन्त्युग्रकर्माणः क्षयाय जगतोऽहिताः ' ॥ इत्यादेश्च । 


56. ‘ अनित्यत्वविकारित्वपारतन्तर्यादिरूपतः | 


खम्मादिसाम्य॑ जगतः न तु बोधनिवर्त्यता ॥ 
सर्वज्ञस्य यतो विष्णोः सर्वदैतत्‌ प्रतीयते | 
बोधासहं ततो नैतन किन्त्वाज्ञावशमस्य हि॥ › 
इति परमोपनिषदि | 


* मायामयम्‌ ? “ अनृतम्‌? शब्दयोः अर्थः 


* प्रज्ञाविनिर्मितं यस्मादतो मायामयं जगत्‌ । 
अनेनानुगतं यस्मादतृतं तेन कथ्यते ॥ 
बोधानिव्त्यमपि तु नित्यमेव प्रवाहतः | 
अ इत्युक्तः परो देवः तेन सत्यमिदं जगत्‌ ॥ 
तदधीनस्वरूपत्वादसत्यं तेन कथ्यते । 
सत्यस्य सत्यः स विभुः इन्द्रचापस्य सूर्यवत.' इति ॥ 


' तस्योपनिषत्सत्यस्य सत्यमिति प्राणा वे सत्यं तेषामेष सत्यम्‌ । › 


इति च। 
* महामायेत्यविद्येति नियतिरमोहिनीति च | 
प्रकृतिर्वासनेत्येवं तवेच्छानन्त कथ्यते ॥ 
प्रकृतिः प्रकृष्टकरणाद्‌ वासना वासयेद्‌ यतः । 
अ इत्युक्तः हरिस्तस्य विधाऽविद्येति संज्ञिता ॥ 
मायेत्युक्ता प्रकृष्टत्वात्‌ प्रकृष्ट हि मयाभिधम्‌। 
विष्णोः प्रज्ञसिःवैका शब्देरेतैरुदीयते | 
sated हि हरिः सा च स्वानन्दलक्षणा॥ इति च। 


नेति नेत्यादिश्रुत्यर्थः 


57. सर्वे वेदाः हरे भेदं सर्वस्मात्‌ ज्ञापयन्ति हि । 


भेदः स्वातन्त्र्यसावैञ्यसवेश्वर्यादिकश्च सः | 
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स्वरूपमेव भेदोऽयं व्यावृत्तिश्च स्वरूपता | 
सर्वव्यावृत्तये यस्मात्‌ स्वशब्दो5यं प्रयुज्यते । 
सर्वव्यावृत्ततामेव नेति नेत्यादिका श्रुतिः । 
विष्णोरतो बदेदन्या अपि सर्वा न संशयः॥ › 
इति नारायणश्रुतिः i 
अहं ब्रह्मास्मीत्या दिश्रुत्यर्थः 
58. | अहं ब्रह्मास्मि ! 
: तद्योऽहं सोऽसौ योऽसौ सोऽहम्‌ ! 
` योऽसावादित्ये पुरुषः सोऽहमस्मि स एवाहमस्मो 'त्यादि तु 
अन्तर्याम्यपेक्षया । ! 
‘a यश्चायं पुरुषे यश्चासावादित्ये स एकः ! 
“अ इति ब्रह्म तत्रागतमहमिति तस्योपनिषदहमिति ! 
अहंनामा हरिनित्यं अहेयत्वात्‌ प्रकीर्तितः | 
त्वं चासौ प्रतियोगित्वात्‌ परोक्षत्वात्‌ स इत्यपि । 
सर्वान्तर्यामिणि att अस्मच्छन्दविमक्तयः | 
युष्मच्छब्दगताश्चैव सर्वास्तच्छब्दगा अपि | 
सवंशब्दगताश्चैव वचनान्यखिलान्यपि i 
स्वतन्त्रत्वात्‌ प्रवतेन्ते व्याव्ृत्तेऽप्यखिलात्‌ सदा | 
तत्सम्बन्धात्तु जीवेषु तत्सम्बन्धादचित्स्वपि । 
वर्तन्त उपचारेण तिइ्पदान्यखिलान्यपि | 
तस्मात्‌ सवेगतो विष्णुरेको भिन्न ततो बहुः । › 
इति नारायणश्रुतिः । 
: सर्वभूतेषु येनेकं भावमव्ययमोक्षते | 
अविमक्तं विभक्तेषु तज्ज्ञाने विद्धि सात्त्विकम्‌ ॥ 
इति भगवद्वचनम्‌ | 


२६ विष्णुतत्बविनिर्णयः 
मेदसत्यत्वे प्रमाणवचनानि 
59. न च असत्यो भेदः | 
सत्यमेनमनु AA मदन्ति रातिं देवस्य ग्रणतो मघोनः | 
सत्यः सोऽस्य महिमा णे शवे यज्ञेषु वि्रराज्ये । 
“सत्य आत्मा सत्यो जीवः सत्यं भिदा सत्यं मिदा सत्यं भिदा। 
भैवारुवण्यो मेवारुवण्यो मेवारुवण्यः ! | 
“आत्मा हि परमखतन्त्रः सर्ववित्‌ सर्वशक्तिः परमसुखः परमो 
जीवस्तु agar अल्पज्ञः अल्पशक्तिः आतैः अल्पकः | इत्यादिश्रुतिभ्यः | 


60. नच अवान्तरसत्यत्वमिदम्‌ | 
यो वेद निहितं गुहायां परमे व्योमन्‌ । 
सोऽइनुते सर्वान्‌ कामान्‌ सह ब्रह्मणा विपश्चिता | 
* एतमानन्दमयमात्मानमुपसंक्रम्य इमान्‌ लोकान्‌ कामान्नी कामरूपी 
अनुसञ्चरन्‌ | एतत्‌ सामगायन्नास्ते ' | 
ऋचां त्वः पोषमारते पुपुष्वान्‌ | 
गायत्रं त्वो गायति शक्करोषु । 
ब्रह्मा स्वो वदति जातविद्याम्‌। 
यज्ञस्य मात्रां विमिमीत Tea: ॥ 
“परं ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते ! । 
“स तत्र पर्येति जक्षन्‌ क्रीडन्‌ रममाणः 
Aai यानैर्वा ज्ञातिभिर्वा अज्ञातिभिर्वा ! । 


“यत्र तु अस्य आस्मेवाभूत्‌ ? इत्यादिश्रुत्यर्थः 

Gl. ' यत्र स्वस्य सर्वमात्मैवाभूत्‌ तत्‌ केन क॑ TAL तत्‌ केन क॑ 
जिप्रेत्‌ तत्‌ केन कं विजानीयात्‌ येनेदं सर्वं विजानाति तं च केन विजा- 
नीयात्‌ विज्ञातारमरे केन विजानीयात्‌ ' 
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' यथोदकं शुद्धे शुद्धमासिक्तं ताइगेव भवति ' 
“तदा विद्वान्‌ पुण्यपापे विधूय निरञ्जनः परमं साम्यमुपेति ' 
' अमृतस्यैष सेतुः ’ 
अक्षण्वतः कर्णवन्तः सखायो मनोजवेशवसमा बभूवुः । 
MMA उपकक्षा स उत्वे हृदा इव खात्वा उ त्वे ददश ॥ 
ईशमाश्रित्य तिष्ठन्ति मुक्ताः संसारसागरात्‌ | 
यथेष्ट भोगभोक्तारः ब्रह्यान्ता उत्तरोत्तरम्‌ ॥ 
इति मोक्षानन्तरं भेदश्रृतिभ्यः । 
इदं ज्ञानमुपाश्रिय मम साधर्म्यमागताः | 
सर्गेऽपि नोपजायन्ते 3e न व्यथन्ति च॥ इति भगवद्वचनम्‌ | 
ॐ जगद्यापारवज्येम्‌ ॐ । ॐ प्रकरणादसन्निहितत्वाच्चेति ॐ | 


62. अविनाशी वा अरेऽयमात्मानुच्छित्ति धर्मेति तद्धर्माणामप्यनुच्छिततेः 
प्रस्तुतत्वात्‌. | अत्रैव मा भगवान्‌ मोद्दान्तमापिपन्न Ger संज्ञास्तीति 
संज्ञानाशस्य दोषत्वेनो क्तत्वात्‌ । 

यत्रत्वस्य सर्वमात्मैवाभूत्‌ dq केन क॑ TRA इति हि आक्षेप एव | 
नहि मोगामावो विज्ञातारमरे केन विजानोयादिति विज्ञातुरविज्ञान 
चापेक्षितम्‌ | 
अहमित्येव यो वेद्यः स जीव इति कीर्तितः | 
स दुःखी स सुखी चैव स पात्रं बन्धमोक्षयोः ॥ इति परमश्रुतिः । 
मग्नस्य हि परेऽज्ञाने किं न दुःखतरं भवेत्‌ । इति मोक्षधर्मे । 
63. न तु तद्‌ द्वितीयमस्तीति च। यत्तद्‌ ब्रह्म dada न प्यति 


तदेव द्वितीयं नेत्याह | यत्ततोऽन्यद्‌ विभक्तत्वेनेव पश्येदिति वाक्यशेषात्‌ | 
नहि द्रष्टः दृष्टेः विपरिलोपो विद्यते इति हेतोश्च । 
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“कर्माणि विज्ञानमयः ! इत्यादिश्रुत्यर्थः 
64. ' कर्माणि विज्ञानमयश्च आत्मा परेऽव्यये सर्वे एकीमवन्ति › 
इत्यत्रापि एकीमावो मत्यैक्यं क्षीराव्ध्यादिस्थिततद्रपापेक्षया स्थानेक्यं वा । 
' कामेन मे काम आगाद्‌ हृदयाद्‌ हृदयं मृत्योः। यदमीषामदः 
fid तदेतूपमामभि ' । 
्रह्ममत्यनुकूला मे मतिसुक्ती भविष्यति । 
अतः प्रायोऽनुकूलत्वमिदानीमपि मे स्थितम्‌॥ 
* येनाक्रमन्ति ऋषयो हि आप्तकामा यत्र तत्‌ सत्यस्य परमं निधानम्‌ ' 
' एवमानन्दमयमात्मानमुपसंक्रामति ^ इत्यादिश्रुतिभ्यः । 
स्वरूपैक्याभिम्राये ` कर्माणि विज्ञानमयश्नेशते न युज्यते। नहि 
तत्पक्षेऽपि कर्मणां ब्रह्लेक्यं मुक्तौ अस्ति । 
निवृत्त्यमिभ्राये पञ्चद्ञ कलानामपि समत्वात्‌ ` गताः कलाः पञ्चदश 
प्रतिष्ठा देवाश्च सर्वे प्रतिदेवतासु ” इति अन्यासां कलानां गमनमुक्त्वा 
कर्मणां विज्ञानात्मनश्चैको भावकथनं व्यर्थ स्यात्‌ विशेषाभावात्‌ | 
“न च ज्ञाननिवृत्तस्य रजतस्य शुका एकीभावव्यवहारोऽस्ति | 
* परेऽव्यये ' इति अधिकरणत्वकथनं च भेदञ्ञापकम्‌ । अन्यथा पर 
एव भवन्तीति निर्देशः स्यात्‌ । 
जीवस्य ÀR तु बुद्धिसारूप्यमेव तु । 
एकस्थाननिवासो वा व्यक्तिस्थानमपेक्ष्य सः ॥ 
न स्वरूपेकता तस्स मुक्तस्यापि विरूपतः | 
सातन्तयपूर्णतेऽस्पत्वपारतन्त्र्ये बिरूपते । इति परमश्रृतिः । 
ब्रह्मविद्‌ ब्रह्मेव भवतीतिश्रुत्यर्थः 
65. ब्रह्मविद्‌ ब्रह्मेव भवतील्ादि च ' सम्पूज्य त्राह्मणं भक्त्या 
aps ब्राह्मणो भवेदितिवत्‌ बृंहितो भवतीसर्थः। न हि ब्रा्मणपूजकः स 
एव ब्राह्मणो भवति | 
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ब्रह्माणि जोवाः सर्वेपि परब्रह्मणि मुक्तिगाः | 

प्रकृतिः परमं ब्रह्म परमं महृदच्युतः | 

तस्मान्न मुक्ता न च सा क्कचिद्‌ विध्णुवैभवम्‌ । 

पराप्नुवन्ति स एवैकः gaa: पूर्णषङ्गुणः ॥ इति परमश्रुतिः । 
परो मात्रया तन्वा वृधान न ते महित्वमन्वइनुवन्ति | 
रह्मशानादिभिः देवैः Feary नैव शक्यते | 

तद्यत्सभाव: कैवल्यं स भवान्‌ केवलो हरे ॥ इति च! 
यथापि यन्ति तेजांसि महातेजांसि भास्करे । 

पृथक्‌ पथक्‌ स्थितान्येव तदन्येषामदर्शनम | 

अप्ययोऽयं BRA न खरूपैकता क्कचित्‌ ॥ इति नारायणश्रुतिः । 
अतः सर्वागमविरुद्धमेव जीवेश्वरेक्यम्‌ | 


एकजीववादनिरासः 

66. तथैव सर्वयुक्तिविरुद्धं च। न ताबदेकजोववादो युज्यते | एकाज्ञान- 
परिकस्पितत्वे च सर्वस्य सर्वमिदं परिकल्पितमिति जानतः पुनः शिष्यादि- 
बोधनं न युज्यते। 

नहि स्वमोऽयमिति fafa स्वाभपुत्रदायाथे यतते। aa तु 
स्वाम्नत्वाज्ञानादेव यतते । 

न च बहुनां इश्यमानत्वादस्याज्ञानपरिकस्पितमिदमिति निश्चयो 
युज्यते | स्वप्ने तु प्रबोधानन्तरमेकस्यावशिष्टत्वात्‌ निश्चयः । न चात्र 
तथास्ति । 

तस्य तस्य तथा तथा प्रतिपत्तव्यमिसङ्गीकारे वस्तुनि विकल्पासस्भ- 
वात्‌ अकल्पितमित्येव स्यात्‌। न च तथा प्रतिपत्तव्यमितयत्र प्रमाणमस्ति | 


67. शिष्याज्ञानपरिकस्पितमित्ङ्गीकारे तस्यैवा चार्यैभावे खयमेव कल्पितो 
भवतोति सम्यग्‌ ग्रन्थाधिगमस्येव अनहेतुत्वं स्यात्‌। न च कस्य- 
चिन्मुक्तिः । ग्रन्थाधिगमे तस्यैव शिष्याज्ञानपरिकल्पितत्वप्राप्ते: | 
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स चेकजीवो यदि भेदवादी भवति तस्य तत्रैव दार्द्यात्‌ न कदाचित्‌ 
भेदनितरृत्तिरिति न कस्यापि मुक्तिः स्यात्‌ तेन यथा कल्पितं तयैव भवतीति 
तेन एकजीववादिनां नित्यनिरयकल्पने स एव स्यात्‌ । 


न च एकजोवाज्ञानपरिकल्पितं समस्तमित्यत्र किञ्चिन्मानमस्ति | 


“प्रपञ्चो यादि विद्येत इत्यादिश्रुत्यर्थः 
68. प्रपञ्चो यदि विध्येत निवर्तेत न संशयः | 
मायामात्रमिदे aed परमार्थतः ॥ 
इत्यस्य च अयमर्थः--प्रपञ्चः यदि विद्येत भवेत उत्पद्येत तर्हिं निवर्तेत न 
च निवर्तते तस्मादनादि'वायम्‌ i 


कृष्टः पञ्चविधः भेद प्रपञ्चः । न च अविद्यमानोऽयं मायामात्रत्वात्‌ | 
मायेति भगवस्रज्ञा सेव मानत्राणकत्री यस्य तन्मायामात्रम्‌ । परमेश्वरेण 
ज्ञातत्वात्‌ रक्षितत्वाच न इतं भ्रान्तिकल्पितमित्यथेः । नहि ईश्वरस्य 
आन्तिः । 

तहिं sida: सर्वभावानामिति व्यपदेशः कथमित्यतः आह अद्वैतं 
परमार्थतः इति । परमार्थपिक्षया हि sed सर्वस्मादुत्तमः अरथः स एक 
werd: | अन्यथा हि अद्वैतः सर्वभावानामिति व्यर्थं स्यात्‌ । सर्वभावानां 
मध्ये तस्य एकस्येव अंद्रेतत्वमिस्युक्ते समाधिकराहित्ममेव उक्तं स्यात्‌। 
अन्येषां सर्वभावानां च समाधिकमावः । 

विकल्पो विनिवर्तेत कस्पितो यदि केनचिदिति वाक्यरेषाञ्च न 
कल्पितत्वमस्येति ज्ञायते । निवतेते इत्यन्गीकारे निवर्तेत विद्येतेति च प्रसन्न- 
रूपेण कथनं यदिशब्दौ च न युज्यन्ते । 


विद्येतेत्यस्य च उत्पत्यर्थानङ्गीकारे यद्यदस्ति तत्तन्निवतेते इति 
व्याप्त्यभावात्‌ निवर्तेत इति न युज्यते | 


अतः प्रपञ्चस्य आनादिनित्यत्वपरमिदं वाक्यम्‌ । 
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अतः उपदेशादयं वादोऽज्ञाते àd न विद्यत इत्याह । अज्ञात एव 
dd न विदयते । अज्चानिनां पक्ष एव 2d न विद्यते इत्यरथः ॥ 


पञ्चमेदनिरूपणम्‌ 
69. जोवेश्वरमिदा चैव जडेश्वरमिदा तथा | 
जीवमेदो मिथश्चैव जडजीवभिदा तथा ॥ 
मिथश्च जडभेदोऽयं प्रपञ्चो भेदपञ्चकः | 
सोऽयं सत्यो ह्यनादिश्च सादिश्रेन्नाशमाप्नुयात्‌ | 
न च नाइँ प्रयात्येष न चासं भ्रान्तिकस्पितः ॥ 
कल्पितश्रेन्निवर्तत न चासौ विनिवर्तते | 
aa a विद्यत इति तस्मादज्ञानिनां मतम्‌ ॥ 
मतं हि ज्ञानिनामेतन्मिते त्रातं च विष्णुना | 
तस्मात्‌ स्मिति प्रोक्तं परमो हरिरेव तु ॥ इति परमश्रुतिः । 
नेरात्म्यवादः 
70. मेत्रेयोशाखायां च। अथ ज्ञानोपसर्गाः इत्युक्त्वा अथ ये चान्ये 
मिथ्यातकें: दृष्टान्तैः कुहकेन्द्रजालैः वेदिकेषु परिस्थातुमिच्छन्ति d: सह न 
संवसेत्‌ । प्रकाइ्या हि एते तस्कराः अस्वर्ग्या इत्याह | 
नेरात्म्यवादकुहकैमिथ्यादष्टान्तहेतुभिः | 
आम्यन्‌ लोको न जानाति वेदविदयान्तरं तु यद्‌ ॥ इति 
आत्मसम्बन्धि किमपि नास्तीतिवादः यद्‌ इति नेरात्म्यवादः | 


अघिष्टानप्रधाने विना न भ्रान्तिः सम्भवति 
7. भआन्तिकस्पितत्वे च जगतः सत्यं जगद्द्रयमपेक्षितम्‌। नहि er 
शुक्तेः सत्यरजतस्य तयोः साध्श्यस्य चाभावे आन्तिरस्ति । 
al वासनारूपं सत्यमेव जगन्मनसि स्थितं बहिष्ठत्वेन दृश्यते | 
देहात्मनोरपि एकदेशस्थत्वादिसाइञ्यमस्त्येव | 


३२ विष्णुतत्वविनिणेयः 


sg: पीतः नभो नीलमित्यादिष्वपि पीतादयो5न्यत्र विद्यन्त एव । 
तत्सादृश्यं च द्रव्यत्वादिकं faq शङ्खादीनां चास्त्येव। अतो न 
कुत्रापि सरृशवस्तुद्रयं विना भ्रमः | 


72. नचात्मन्यनात्मश्रमः कचिद्‌ दृष्टः । नहि कश्चिद्‌ अहं अहं न 
भवामीति भ्रान्तो इञ्यते । 


आत्मन्यनात्मभ्रम एत्रायं प्रपञ्च इति तैरुच्यते । तं विनैव अनात्मनि 
आत्मश्रमकत्पने अनात्मनः सत्वं स्यात्‌ । तदा चाद्वितीयत्वकल्पनेऽ- 
नात्मेवास्ति नात्मेति भवति | 


आत्माज्ञानात्मकत्वे च जगतः आत्मनो भिन्नत्वेन न cud । नहि 
gd भेदेन रजतं इश्यते श्रान्तौ | न चेकमेव युगपद्बहुधा दृश्यते 
भ्रान्तौ । न चात्मनि भेदभ्रमः कापि दृष्ट: | 

न च कुत्रापि मिथ्योपाधिकृतो भेदः दृष्टः । न च ज्ञानाज्ञानयोरपि 


मिथ्याकस्पितत्वं इष्टम्‌ । तद्विषयस्यैवान्यथात्वं भ्रान्तौ । एवमाद्यनन्तयुक्ति- 
विरुद्धोऽयं पक्षः । ग्रन्थबहुत्वं स्यादित्येवोपरम्यते । 


73. न च सत्यत्वाह्ोकारे कश्चिद्‌ दोषः। बहुजीववादिपक्षेऽपि भेदस्य 
मिथ्यात्वाङ्गोकारे एते दोषाः भवन्त्येव । मिथ्योपाधिकृतं हि तेषामपि 
बहुत्वम्‌ । न च मिथ्योपाधिकृतो भेदः क्कापि दृष्टः । आत्मनि अनात्म- 
कल्पना रूपत्वात्‌ मिथ्योपाधिरेव न युज्यते | 

मायामयीसृष्टिरपि तत्सदृशस्य अन्यस्य विद्यमानत्व एव दृष्टा KA- 
त्वादिसादञ्ययुतं किञ्चिदषिष्ठानमाश्रिस्यैव च । 
अधिष्ठानं च ae सत्यवस्तुद्रयंविना | 
न आन्तिभवति कापि स्वम्ममायादिकेष्पि ॥ 
मानस्यां वासनायां तु बहिवैस्तुत्वकल्पनम्‌ | 
सवाम्नो भ्रमश्च मायायां कतृदेहादिवस्तुषु ॥ 


विष्णुतत्वविनिणेय:ः ३३ 


चतुरङ्गबलत्वादिकल्पनं भ्रम इष्यते | 

न भ्रान्तिकल्मितं विश्वमतो विष्णुबलाश्रितम्‌ ॥ इति ब्रह्मवैवर्ते । 
न च मायाविना माया इयते विश्वमीश्वरः | 

सदा Tafa तेनेदं न मायेत्यवधार्यताम्‌ ॥ इति च। 
अपरोक्षो मिथ्या दशनं न क्कचिद्‌ भवेत्‌ । 

सर्वापरोक्षविद्‌ विष्णु: विश्वदकू तन्न तन्मृषा ॥ इति च। 


‘ram: सत्योपाधिसम्बन्धेन बहुजीवभावः ” इति मतनिरासः 
74. यदि चैकमेव अद्योपाधिभेदात्‌ संसरति मुच्यते च तदा संसारिणां 

सर्वदा विद्यमानत्वात्‌ स्वेदा संसार्येव ब्रह्म । अतस्तद्भावोऽपि न मुक्तिः 
सर्वदोपाधिसम्बन्धत्वात्‌ तस्य | 

न शुद्धस्य नोपाथिसम्बन्ध इति वाच्यम्‌ । उपाधिसम्बन्धस्योपाधि- 
सम्बन्धकल्पनेऽनवस्थाप्रसङ्गात्‌ । 

न च तेनेव सम्बन्धेन सम्बद्धस्य आत्माश्रयप्रसन्नात्‌ । 
‘man: मिथ्योपाधिसम्बन्धेन बहुजीवभावः › इति वदतः माया- 

वादिनः निरासः 
75. इतश्च मिथ्योपाधिः न युज्यते । अज्ञानसिद्धौ मिथ्योपाधिसिद्धिः । 

अज्ञानं विना मिथ्यात्वासिद्धेः । न च मिथ्योपाधिं विना अज्ञानसिद्धिः 
मिथ्योपाधिभिन्नस्यैव अज्ञत्वात्‌ | 

JAIA मुक्तस्याप्यज्ञत्वप्रसक्तेः स्वाभाविकत्वात्‌ सत्वात्‌ 
सद्वितीयर्वभ्रसक्तेश्च स्वाभाविकस्य च अनिवृत्त्यड्रीकारात्‌ अनिवृत्तिप्रसक्तेश्व | 
सत्यस्य अनिवृत्तिरिति हि तत्पक्ष: । अतश्चान्योन्याश्रयता । 

अज्ञानसिद्धौ मिथ्योपाधिसिद्धिः मिथ्योपाधिसिद्धौ जीवसिद्वधिः जीव- 
सिद्धौ तदाश्रयाज्ञानसिद्धिरिति चक्रकं वा । 

न च शुद्धमेव ara अज्ञमिति युक्तम्‌ । अञ्ञानसिद्धौ भ्रमसिद्धिः 
तत्सिद्धौ अज्ञानसिद्धिरि्यन्योन्याश्रयत्वात्‌ । 
c 


अनन्ताः जीवराशयः 
76. अनागताः अतीताश्च यावन्तः सहिताः क्षणाः । 

अतीतानागताश्चैव यावन्तः परमाणवः | 
ततोऽप्यनन्तगुणिताः जीवानां राशयः पृथगिति । 

इति वत्सश्रुतेः न संसारिणां परिसमाप्तिरस्मतपक्षे | 
परमाणुप्रदेशेऽपि हि अनन्ताः प्राणराशयः | 
सूक्ष्मत्वादीशशक्तचेव स्थूला अपि हि संस्थिता; । 
सहस्रयोजनसमां प्रभावादिश्रकर्मणः । 
अनन्ता राशयोऽनन्ताः प्रजानामधिसंस्थिताः ॥ इति स्कान्दे । 


दष्टस्य वस्तुनः मिथ्यात्वकल्पनं न युक्तम्‌ 
77. न च मिथ्यावस्तुनो दुर्धटत्वमेत्र भूषणम्‌ । दृष्टस्य वस्तुनः 

मिथ्यात्वकल्पनस्य दृष्टिसकाशात्‌ वरूवत्प्रमाणयुक्त्यपेक्षत्वात्‌ | तदभावे 
सत्यत्वं दृष्ट्यैव सिद्ध्यति | 

नहि अन्नादिकं भोग्यं दृष्टा भोक्तं सत्यत्वे प्रमाणान्तरमपेक्षते । 
किन्तु नेदमन्नमिति केनचिदुक्ते कथमिदमन्नत्वेन दृझ्यमानमन्नं न भवतीति 
प्रमाणान्तरमपेक्षते | 

न च प्रलक्षदृष्टट्य ततो बलवत्‌ प्रत्यक्षमागमं विना अनुमानादिनैव 
बाधो दृष्टः | दुरसवृक्षहस्वखादा भ्रत्यक्षापटुत्वस्य निश्चितत्वात्‌ युक्त्या 
तत्र diaaa: । प्रत्यक्षस्य हि at मन्दग्राहित्वं परिमाणादौ 
अन्यथात्वं च ततो बलवत्रत्यक्षेणेव निश्चितम्‌ । 

न च जगत़त्यक्षस्य मिथ्यात्वं केनापि प्रमाणेन निश्चितम्‌ । 

विशेषतश्च ज्ञानाज्ञानसुखदुःखात्मभेदादिविषयस्यानुभवस्य न मिथ्यातवं 
दृष्टम्‌ । 


अतश्च संसारस्य सत्यत्वात्‌ सत्यस्य च अनिवृत्त्यज्ञीकारात्‌ न 
मोक्षः स्यात्‌ | 


विष्णुतत्वविनिणेयः ३५ 


78. अनुभवसिद्धस्य बलवदनुभवं विना युक्तितः एव मिथ्यात्वाङ्गीकारे 
आत्मनोऽपि मिथ्यात्वं स्यात्‌ । युक्तिश्च सर्वस्यान्यस्य मिथ्यातवाङ्गीकारात्‌। 
द्विघाकल्पने कत्पनागोरवमिति | 

आत्माधिष्ठानश्रमस्यैवासिद्धः तस्य अधिष्ठानलमपि न युज्यते | 
giaa च भूषणत्वे दुर्थटमपि आत्ममिथ्यारवं स्यादेव । 

प्रतोतेरपि अविद्याकार्यत्वाङ्गीकारात्‌ तस्याश्च दुर्धेटत्वस्य भूषणत्वात्‌ 
सत्यस्य युक्सपेक्षत्वात्‌ घटादीनां RET आत्मनः जडत्वं KE: अभावे 
प्रतीतिः अधिष्ठानं विनैव aa: इत्यादि विरुद्धं सर्वमपि स्यात्‌ । 
मेदस्य उपाधिकृतत्वनिरासः 

79. उपाधिभेदाङ्गीकारे हम्तपादाद्युपाधिभेदेऽपि तद्वतसुखदुःखादि- 
Wer: यथा भेद: न प्रतोयते एवमेव रारोरादिभेदेऽपि भोक्त: न इश्येत | 
सवैदेहगतसुखदुःखादिकमेकेनेव भुज्यत | 

यथा च एकाङ्कल्या्यपगमेऽपि न मुक्तिः एवमेकोपाध्यपगमेऽपि 
तस्येवानन्तोपाधिसम्बद्धत्वान्न मुक्तिः स्यात्‌ । 
उद्यतायुधदोर्दण्डाः पतितस्रशिरोऽक्षिभिः । 
पश्यन्तः पातयन्ति स्म कबन्धा अप्यरीन्‌ युधि | 
इति भारतवचनात्‌ न विरलेषाद्‌ विशेषः | 
किख उपाधिः आत्मनः एकदेशं galt उत सर्वमात्मानम्‌ | 
एकदेशांड्गीकारे सावयवत्वम्‌ । सावयवस्य चानिलत्वं तैः अन्गीकृतम्‌ | 
सवैग्रासे च नोपाधिः भेदकः स्यात्‌ । उपायिकृतांशकल्पने तदुपा धिकृतत्वे 
आत्माश्रयत्वम्‌। उपाध्यन्तरकल्पने अनवस्था | 


80. न च ईश्वरस्य सर्वगतत्वात्‌ आँपाधिकमेदो ब्रह्मणा भवति। न 
हि देशतः कालतश्च अपरिच्छिन्नयोः औपाधिकमेदः दृष्ट: । 
सर्वोपाधिगतत्वाञ्च एकस्यैव ईश्वरस्य भेदस्य मिथ्यात्वात्‌ हस्तपादादि- 
भेदेऽपि भोक्तुः एकत्ववत्‌ सर्वसुखदुःखादिभोक्तृत्वमीश्वरस्येव स्यात्‌ | 


३६ विष्णुतत्थविभिणेयः 

देशतः काठतः अपरिच्छिन्नयोः औपाधिकमेदाभावादेव दुःखिनः 
अन्यत्‌ शुद्ध ब्रह्म न सिद्धयति । अतः स्वाभाविकः संसारः इति अनि- 
वृत्तिरेव स्यात्‌ । 

8. किञ्च विशिष्टस्य शुद्धस्य वा संसारः। शुद्धस्य संसार इत्युक्ते 
खन्याहतिः | विशिष्टस्येत्युक्ते विशिष्टः अन्यः स एव वा । स एव चेदुक्तो 
दोषः । अन्यश्चेत्‌ नित्यः अनित्यो वा । अनित्यश्चेत्‌ नाश एव न मोक्षः | 

नित्यत्वे च भेदस्य सत्यत्वं मोक्षेऽपि तस्य भावात्‌ | 

स्वरूपमात्रस्यामेदः उपाधिभिन्न एवेत्यङ्ीकारे स्वरूपमेव उपाधि- 
सम्बद्धमिति न तस्य शुद्धत्वम | 

अशुद्धस्वभावस्य न कदाचित्‌ शुद्धत्वमिति तत्पक्षः । उपाधि- 
मिथ्यात्वाङ्गीकारे च अन्योन्याश्रयत्वादिदोषाः उक्ताः । 

न च अनादिकर्मभेदात्‌ मेदः । औपाधिकमेदसिद्धौ कर्ममेदसिद्धिः 
तत्सिद्धौ च तत्सिद्धिरिति अन्योन्याश्रयत्वात्‌ । 

अतोऽनन्तदोषदुष्टत्वात्‌ ग्रन्थबहुत्वं स्यादित्येवोपरम्यते । अतः 
स्वप्रमाणविरुद्धत्वात्‌ न अभेदे श्रुतितार्पर्यम | 
शुन्यवादमायावादयोः न विशेषः 

82. सर्वशब्दावाच्यस्य लक्षणापि न इष्टेति न तस्य शाख्रगम्यत्वम्‌ । 
अतो अवाच्यत्वाज्ञेय्वात. शून्यमेव तदिति प्राप्तम्‌ | 


न च स्वेनापि ज्ञेयत्वं तैरुच्यते । कर्तुकर्मविरोध इति ते वदन्ति । 
न च स्वरूपमन्यद्वा ज्ञयं ज्ञातारं च विना ज्ञानं दृष्टम्‌ । अतो ज्ञातृज्ञेया- 
भावात्‌ ज्ञानस्यापि शून्यतेव | अतः शून्यवादात्‌ न कश्चिद्‌ विशेषः। न 
च ज्ञातृज्ञेयरहितं ज्ञानं कापि इष्टम्‌ । 


अप्राप्तत्वाच ईश्वरभेदस्य न अभेदे श्रुतितात्पर्यं युज्यते | 


विष्णुतत्यविनिर्णयः ३७ 


सदागमेः भगवान्‌ नारायणः एव विज्ञेयः 
सर्वोत्तमं सर्वदोषव्यपेतं गुणेः अशेषेः पूर्णमन्यं समस्तात । 
वैलक्षण्यात्‌ ज्ञापयितुं प्रवृत्ताः सर्वे वेदाः मुख्यतो नेव चान्यत्‌ 
इति महोपनिषदि । 
अतः सदागमेरेव सर्वस्माद्‌ भिन्नत्वेन सर्वस्माद्‌ विशिष्टत्वेन च 
विज्ञेयो भगवान्‌ नारायणः इति सिद्धम्‌ । 
इति श्री आनन्दतीर्थमगवत्पादाचायैत्रिरचिते श्रीमद्विष्णुतत्वबिनिणये 
प्रथमः परिच्छेदः || १ |! 


॥ द्वितीयः परिच्छेदः ॥ 
नारायणः समतीतक्षराक्षरः 

83. ब्रह्मा शिवः gaara शरीरक्षरणात्‌ क्षराः | 
लक्ष्मीरक्षरदेहत्वात्‌ अक्षरा तत्परो हरिः ॥ 
स्वातन्तरयशक्तिविज्ञानसुखाधेरखिलेगुणेः | 
निस्सीमत्वेन ते सर्वे aga: सवदैव च ॥ 
सरगेस्थितिक्षययतिप्रकाशावृतिबन्धनम्‌ | 
सर्क्षराणामेकः स कुर्यात्‌ सात्विकमोक्षणम्‌ ॥ 
सर्गस्थितियतिज्योतिनित्यानन्दप्रदो5क्षरे । 
चेष्टाप्रदश्न सर्वेषामेक एव परो हरिः ॥ 
तस्य नान्योऽस्ति सर्गादिकर्ता निर्दोषकश्च a: इति परमश्चुतिः à 
रह्मरेषसुपर्णेशशकसूर्यगुहादयः | 
सर्वे क्षरा अक्षरा ते श्रीरेका तत्परो हरिः ॥ इति स्कान्दे । 

84. 4 कामये d तमुग्रं कृणोमि तं ब्रह्माणं तमृषिं सुमेधाम्‌ 
अहं रुद्राय धनुरातनोमि ब्रह्मद्विषे शरवे हन्त वा उ। 
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अहं जनाय समदं कृणोमि अहं द्यावापृथिवी आविवेश 

अहं सुवे पितरमस्य gia मम योनिरण्स्वन्तस्समुद्र ॥ 
यमन्तः समुद्रे कवयो वयन्ति यदक्षरे परमे प्रजाः 

यतः प्रसूता जगतः प्रसूतो तोयेन जीवान्‌ व्यससर्जे भूम्याम्‌। 
यदोषधीभिः पुरुषान्‌ परांश्च विवेश भूतानि चराचराणि । 

अतः परं नान्यदणीयसं हि परान. परं यन्महतो महान्तम्‌ ॥ 
यदेकमव्यक्तमनन्तरूपं विश्वं पुराणं तमसःपरस्तात्‌ । 

“तदेवर्तं dg सत्यमाहुः तदेव ब्रह्म परमं कवीनाम्‌ | 


“अस्य देवस्य मीळहुषो वया विष्णोरेषस्य प्रमथे हविभिः । 
विदेहि रुद्रो रुद्रियं महित्वं यासिष्टं वर्तिरश्विना विरावत्‌ ! | 


चन्द्रमा मनसो जातः चक्षोः सूर्यो अजायत | 
सुखादिन्द्रश्चामनिश्च प्राणाद्वायुरजायत | 


85. एको नारायण आसीत्‌ न ब्रह्मा नेशानो TAAL नेमे ्यावा- 
प्रथिवी | 


एको नारायण आसीत्‌ न ब्रह्मा न च SECO स मुनिभूत्वा 
समचिन्तयत्‌ तत एते व्यजायन्त । विश्वो दविरण्यगर्मोऽभ्निः यमो वरुण- 
Ws | 


वासुदेवो वा इदमग्र आसीत्‌ न ब्रह्मा न शङ्करः | 
नेन्द्रसूर्यो च गुहो न सोमो न विनायकः | 
इत्यादिश्रुतिभ्यश्च । 
यस्मात्‌ परं न, अपरमस्ति किञ्चिदित्यत्रापि अपरमस्तीत्येवार्थः | 
अन्यथा तेनेदं पूर्ण ततो यदुत्तरतरं तदरूपमनांमयमिति वाक्यशेष- 
विरोधात्‌ । तेनेदमित्युक्तमेब तत इति परामृश्यते । अन्यथा यस्मात्‌ परं 
नेत्युक्तिविरोधात्‌ । 


विष्णुंतत्वधिनिर्णयः ३९ 


86. नामानि सर्वाणि यमाविशन्ति तं वै विष्णुं परममुदाहरन्ति । 
अस्यैव सर्वनामानि व्यतिरिक्तस्य सर्वतः | 
यः स्वतन्त्रः सदेवेकः स विष्णुः परमो मतः ॥ 
इत्यादिश्रुतिम्यः अन्यनामान्यस्येनेति नान्येषां सर्वेश्वरत्वादिकमुच्यते | 
सर्ववेदेष्वप्यस्य अदोषवचनात्‌ आदौ अभावावचनाश्च तद्रचनाच 
अन्येषां सर्वेषां वेदेषु सर्वेषु | तेषां सर्वनामत्वानुक्तेश्व | 
उत्पत्तिर्वासुदेवस्स प्रादुर्भावो न चापरः | 
देहोत्पत्तिः तदन्येषां ब्रह्मादीनां तदीरणात्‌ । 
देहोऽनादिहेनिंत्यो ब्रह्मादीनामनिल्काः । 
मुख्योत्पत्तिः तदन्येषां प्रादुर्भावो हरेजनिः ॥ इति परमश्रृतेश्च । 
इति श्री आनन्दतीर्थ मगत्रत्पादा चायबिरचिते श्रीमद्विष्णुतत्वविनिणैये 
द्वितीयः परिच्छेदः ॥ २॥ 


॥ तृतीयः परिच्छेदः ॥ 
नारायणः निदोंषाशेषसद्गुणः 
87. वर्जितः स्वदोषैयैः गुणसवस्वमूर्तिमान्‌ | 
स्वतन्त्रो zur सर्वे स विष्णुः परमो मतः ॥ 
इति परमोपनिषदि । 
नित्यपूर्णाखिलगुणः निर्दोष: सर्वदैव यः | 
यः स्वतन्त्रः परो विष्णुः जन्ममृत्यादिवजितः ॥ 
नारद उवाच-- 
निर्दोषश्वेत्‌ कथं विष्णुः मानुषेषूदपद्यत | 
चिन्ताश्रमन्रणाज्ञानदुःखयुग्‌ दृश्यते कथम्‌ di 
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एष मे संशयो ब्रह्मन्‌ हृदि शल्य इवार्पितः | 
अनुद्धार्योऽपरे्मत्यैः सूक्तिरात्तया तमुद्धर ॥ 


ब्र्मोवाच-- 
स्रीपुंमलाभियोगात्मा देहो विष्णोने जायते | 
किन्तु निर्दोषचेतन्यसुखां नित्यां स्वकां तनुम्‌ ॥ 
प्रकाशयति सेवेयं जनिविंष्णोने चापरा । 
तथाप्यसुरमोहाय परेषां च क्वचित्‌ कचित्‌ ॥ 
दुःखाज्ञानभ्रमादीन्‌ सः AL शुद्धसद्दुणः | 
क ब्रणादि क चाज्ञानं स्तरतन्त्राचिन्तयसङ्कुणे | 
दौेभ्यायैव मोक्षस्य दर्शयेत्‌ reme हरिः ॥ 


मिथ्यादरीनदोषेण तेन मुक्तिं न यान्ति च। 


तमो यान्ति च तेनेव तस्माद्‌ दोषविवजितम्‌ | 
्रादुर्भावगतं चेव जानीयाद विष्णुमञ्जसा ॥ इति ब्रह्लाण्डे | 


88. गुणक्रियादयो बिष्णोः स्वरूपं नान्यदिष्यते । 
अतो मिथोऽपि भेदो न तेषां कश्चित्‌ कदाचन ॥ 


स्वरूपेऽपि विशेषोऽस्ति स्वरूपत्ववदेव तु । 
भेदाभावेऽपि तेनैव व्यवहारश्च aaa: ॥ इति परमोपनिषदि । 


अभिन्नत्वमभेदश्च यथा भेदविवर्जितम्‌ | 
व्यवहार्य पृथक्‌ च स्यादेवं सर्वे गुणा: हरेः ॥ 
अभेदामिन्नयोः मेदो यदि वा भेदभिन्नयोः | 
अनवश्थितिरेव स्यात्‌ न विशेषणतामतिः ॥ 


मूलसम्बन्धमज्ञात्वा तस्मादेकमनन्तधा | 
व्यवहार्य विशेषेण दुस्तर्फबलतो हरेः ॥ 


विष्णुतत्यविनिणेयः ut 


विशेषोऽपि स्वरूपं स खनिर्वाहकतास्य च । इति ब्रह्मतर्के । 
` एकमेवाद्वितीयं aq’? ` नेह नानास्ति किञ्चन ! 
“ मृत्योः स सृत्युमाम्ञोति य ge नानेव पझ्यति ! 
यथोदकं दुर्गे वृष्टं पर्वतेषु विधावति 
एवं धर्मान्‌ पथक्‌ पद्यन्‌ तानेवानु विधावति | इत्यादिश्रुतेश्च । 
देशः सर्वत्र पुरुषः स्वतन्त्रः कालनित्यता । 
इत्यादिषु स्वसम्बन्धात्‌ ययैव गुणरूपिणः ॥ 
gira गुणमोक्तृत्वं स्याद्‌ विष्णोः तच स स्वयमिति ब्रह्मतर्के। 
89. विष्णुं सर्वगुणेः पूर्ण ज्ञात्वा संसारवर्जितः | 
नि्ुः खानन्दभुङनित्यं तत्समीपे स मोदते | 
मुक्तानां चाश्रयो विष्णुरधिकोऽधिपतिम्तथा ॥ 
तद्रशाः एव ते सर्वे सर्वदैव स ईश्वरः । इति परमश्रुतिः | 
“अमृतस्यैष सेतुः , ' सो5ऱनुते सर्वान्‌ कामान्‌ सह ब्रह्मणा विपश्चिता ! 
इत्यादि च । 
ITA: शतधृत्यन्ताः मुक्तिगाः उत्तरोत्तरम्‌ | 
गुणैः dá: शतगुणाः मोदन्त इति ह श्रुतिः ॥ इति Ta । 
अतो निञेषदोषवजितः पूर्णोऽनन्तगुणो नारायण इति सिद्धम्‌ | 
90. यस्य त्रीणि उदितानि वेदवचने रूपाणि दिव्यानि अलम्‌ । बटू 
तदद्शतमित्थमेव निहितं देवस्य भर्गो महत्‌ । वायो रामवचो नयं प्रथमकं 
रक्षो द्वितीयं वपुः । मध्वो यत्तु तृतोयमेतदमुना ग्रन्थः कृतः केशवे ॥ 
स्वतन्त्रायाखिठेशाय निर्दोषगुणरूपिणे । 
प्रेयसे मे सुपूर्णाय नमो नारायणाय d ॥ 
इति श्री आनन्दतीर्थमगबत्पादाचार्यविरचिते श्रीमाद्वष्णुतत्वविनि्णये 
तृतीयः परिस्छेदः || ३ ॥ 


॥ समाप्तश्चायं ग्रन्थः ॥ 
poe 


n श्री: ॥ 


श्री आनन्दतीथे भगवत्पादाचार्यविरचितः 
विष्णुतत्वविनिर्णयः 


सदागमैकविज्वेयं समतीतक्षराक्षरम्‌ | 
नारायणं सदा वन्दे निर्दोषाशेषसद्रुणम्‌ di 


I continuously offer my salutations to Lord Narayana 
who is absolutely free from blemishes, who possesses 
infinite auspicious attributes, who is distinct and 
superior to Ksara i.e., Jivas and Jadas, Aksara i.e., 
goddess Laksmi, and who is chiefly conveyed by the 
sacred scripture. 


Expl. (I) In this benedictory verse both Laksana i.e., 
definition of Narayana, and Pramāņa i.e., the source of his 
knowledge are given. अशेषसहुण gives his definition, 
सदागमेकविज्ञेय mentions the fact that sacred scripture is the 
source of his knowledge. निर्दोष refers to the fact that he is 
absolutely free from the blemishes such as पारतरूय. 


(i) नारायणस्य लक्षणान्याह । निर्दोषेति | निर्दोषश्चासौ अशेष- 
सहुणश्चेति विग्रहः । अत्र निर्दोषप्रहणेन पारतन्त्रयराहित्यादीनि, अशेष- 
सब्बुणमिद्यनेन परिपूर्णानन्द्त्वादीनि च अनन्तानि लक्षणानि सूचितानि i 
(J.T.) 

(ii) The propriety of the adjective @@ to गुण in the 
definition could be understood in two ways: (i) दुःखादीनां 
गुणत्वेन व्यवहारात्‌ सदिति Some consider दुःख ctc., inaus- 
picious attributes also as qualities, to exclude these the 
adjective सत्‌ is added to गुण, (ii) उत्पत्यादिराहित्यं गुणानां 
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सच्छब्देन ATAD| The attributes of Lord Narayana are 
permanent. These do not arise temporarily, this is indi- 


cated by सत्‌ (J.T.) 


(2) समतीतक्षराक्षरम्‌ reveals his supremacy and unique 
nature. It means जडजीव प्रकतिभ्यः अत्यन्तविल्क्षणम्‌ Here 
Ksara stands for Jivas and Jada, Aksara for Laksmi. 
Lord Narayana surpasses them. He is supreme and distinct 
from them. Prakrti refers to Chitprakrti i.e., Laksmi. 

ब्रह्मा शिव: gama शरीरक्षर्णात्‌ क्षराः | 


लक्ष्मी रक्षरदेहत्वादक्षरा तत्परो हरिः ॥ (परमश्चुति:) 


Though sT€ is not expressly mentioned here, it goes 
without saying that he is distinct from and superior to 
Jada also. Therefore, the expression क्षराक्षर refers to 
जड also by लक्षणा, क्षराक्षरपदाभ्यां जड़मप्युपलक्ष्यते। (J.T.) 
The way in which Laksanà is to be resorted to here is 
discussed in detail by the commentators on Sri Jayatirtha’s 
Tika. समतीतक्षराक्षरम्‌ is also a definition of Narayana, 


(3) Narayana is the chief purport of the sacred 
scripture and he is conveyed by the scripture only. These 
two implications are made clear by the word एक in the 
compound word सदागमैकविज्ञेयम्‌ . The adjective सत्‌ added 
to आगम excludes पाशुपत etc., that are not considered as 
authoritative in Vaisnava tradition. विज्ञेयम्‌-वि विशिश्टतया 
विलक्षणतया ज्ञेयम्‌ । By the adjective सदागमेकविज्ञेयम्‌ two 
points are made: (i) The sacred scripture is the only 
source for the knowledge of Narayana, not Pratyaksa, 
Anumana etc., other means. (ii) The sacred scripture 
chiefly conveys him and his glory only. 


(4) Anandatirtha has no obstacles for completing 
this work undertaken by him as in the case of other 
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authors. Nor does he salute Narayana only occasionally. 
सदा वन्दे इत्यनेन मम नारायणवन्दनं न प्रत्यूहविरहादिप्रयोजनो- 
देशेनेति सूचयति | 


(5) The title of this work i.e., विष्णुतत्वविनिणेय is 
explained as under : 


(i) विष्णुरूपतत्वस्य विष्णोः चिदचित्मकृत्यादिसर्वतस्वानां वा 
सर्वोत्तमत्व-सत्यत्वादिरूपेण विनिर्णयः यस्मात्‌ ते अन्थमिदयथे: | (R.T.) 


(ii) विष्णोः तत्वं विशेषेण निर्णीयते इति करणव्युत्पत्त्या, 
विष्णोः aa विष्णुतत्वं तस्य निर्णयः यस्मादिति व्यधिकरणबहुत्री हिणा 
बा विषणुतरबविनिर्णयशब्द्वाच्यं प्रकरणम्‌ | (S.T.) 


Plan of this work 


2. वि, नि.--विशेषणानि यानीह कथितानि सदुक्तिभिः | 
साधयिष्यामि तान्येव क्रमात्‌ सजनसंविदे । 


I shall establish the doctrines conveyed by the 
adjectives given to Narayana in the above benedictory 
verse by quoting the authorities from the scripture 
and the arguments not contrary to the scripture for the 
comprehension of the deserving persons in the order 
in which these adjectives are mentioned above. 


Expl. (l) In this verse the अनुबन्धचतुष्टय viz., विषय, 
प्रयोजन, सम्बन्ध and अधिकारिन्‌ are mentioned. नारायण as 
described in the benedictory verse is विषय ; संबिद्‌ i.e., the 
knowledge of Narayana and through this attaining libera- 
tion is प्रयोजन; सज्जन is अधिकारिन , Once these three are 
spelt out the सम्बन्ध i.c., the relevant relations among these 


is the relation. 
* 
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(i) एतद्विशेषणवति नारायणे सन्त्येव अज्ञानसन्देहविप्रति- 
पत्तयः इत्यनेन विषयः दर्शितः | 
(ii) dfa& इति प्रयोजना भिधानम्‌ | . . . सन्ति च तथाविधाः 
पुरुषा: येषां सुखावाध्यादिकमपि न प्रार्थ्यं किन्तु पर मेष्टस्य नारायणस्य 
संबिदेव | अथवा संविच्छन्देन तत्साध्यः मोक्षः उपलक्ष्यते | 
(iii) सञ्जनेति मुमुक्षवः तस्मात्‌ विषयप्रयोजनसम्बन्धाधि- 
कारिसम्पन्नत्वात्‌ आरम्भणीयं प्रकरणमिति स्थितम्‌ । (J.T.) 
(2) सदुक्तिभिः-सदागमेः, ammi च साधयिष्यामीति 
भावः | 
JST सत्यः वेदाद्याः उक्तयः अनुम्राहिकाः येषामनुमानादीनां 
तानि सदुक्तीनि तैः | 


क्रमात्‌-निर्देशक्रम एबात्रोक्तः न तु आकांक्षाक्रमः | 


The Sacred Literature 
3. fa. नि,— 
ATT भारतं चैव पञ्चरात्रमथाखिलम्‌ | 
मूलरामायणं चेव पुराणं चेतदात्मकम्‌ ॥ 
ये चानुयाविनस्तेषां सर्वे ते च सदागमाः | 
दुरागमास्तदन्ये ये तेने ज्ञेयो जनादनः ॥ 
हेय एतेः सदायुक्तेः भक्तिमद्भिः सुनिष्टितेः । 
न च केवलतर्केण नाक्षजेन न केनचित्‌ | 
केवलागमविज्ञेयो भक्तेरेव न चान्यथा ॥ इति ब्रह्माण्डे । 


Rigveda, Yajurveda, Samaveda and Atharva- 
veda, Mahabharata, the entire Pancharatra, Original 
Ramayana, the Puranas that are not contrary to these 
and all such works that follow these are the sacred 
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scripture. The other texts that are opposed to these 
and indifferent to the tenets in these, are perverted 
texts. These do not help to know Narayana. 


Narayana could be known by this sacred scripture 
by those who are continuously engaged in the study of 
these, who are devoted to Narayana, and who have the 
firm faith in him. 


Narayana cannot be comprehended by mere 
speculation or sense-perception or any other such 
means, He can be comprehended by the sacred 
scripture only and by the devoted persons only. Not 
in any other way. 


Expl. (l) The sacred literature is listed here, The 
study, devotion and faith are laid down as the requirements 
to comprehend Narayana through this sacred literature, It 
is also pointed out that mere speculation or logic does not 
help to comprehend the Supreme God Narayana. 

(2) पञ्चरात्रगतानां जीवजननादिवाचिनां केषांचिद्‌ वाक्याना- 


मप्रामाण्यं केचिदाचक्षते तन्निरासार्थमखिलमित्युक्तम्‌ । (]. 7.) 


Certain passages of पञ्चरात्र such as 
वासुदेवात्‌ संकषेणो नाम जीवो जायते | 
संक्षेणात्‌ Ngais मनो जायते ॥ 
are not considered as authoritative by other systems of 


Vedanta. But these can be properly interpreted and their 
authoritativeness shown as 


जीवाभिमानिशेषस्य नाम्ना संकर्षणस्य तु । 
बासुदेवाजनिः प्रोक्ता (A.V.) 


Therefore, it is specifically stated here that the entire 
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Pancharatra is authoritative. The authoritativeness of the 
entire Pancharatra is declared as 

C पच्चरात्रस्य कृत्स्नस्य वक्ता नारायण: स्वयम्‌ |’ 

' ज्ञानेष्वेतेषु राजेन्द्र सर्वेष्वेतद्विशिष्यते । ! 

This is discussed in the उतत्पसच्यधिकरण of Brahmasitras. 
(V.T.) 

(3) Reference to the original Ramayana is found in 
Valmiki Ramayana itself as 

चरितं रघुनाथस्य शतकोटिप्रविस्तरम्‌ । 

एकेकमक्ष्रं पुंसां महापातकनाइनम्‌ || (V.T.) 
A gist of the original Ramayana is given in the Mahābhārata 
Tatparyanirnaya of Sri Madhvicarya and Sangraha 
Ramayana of Narayana Panditacarya. The present 
Valmiki Ramayana is only a later version of the original 
Ramayana. In Madhva tradition this original Ramayana 
is considered as authoritative. Valmiki Ramayana has to 
be understood and interpreted in the light of this. 

(4) (i) एतदारमकम्‌-ऋगाद्यचुकूलं पुराणम्‌ , एषाम्‌-ऋगादीनां 
अनुयायिनः अनुकूलम्रन्थाः मानवाद्याः, तदन्ये-तद्विरुद्धाः, तदुदासीनाश्च 

(ii) सदा युक्तेः-वेदाद्यर्थविषये सदा भियोगयुक्तेः, भ क्तिमद्भिः- 
यः यत्र आदरवान्‌ तस्यैव ageg विद्यमानमपि स्फुरति न तु अनाद्र- 
बतः अन्यत्र आदरवतश्चेति अनुभवसिद्धम्‌। ( J.T.) 

Vaisegikas are not interested in the study of Veda. 
The Mimamsakas, though study the Vedas, they are not 
devoted to Narayana. Therefore, these two fail to 
comprehend Narayana through Veda and other sacred 
literature. 

(iii) केवल:-वेदाद्यनुकूलरहित:, न केनचित्‌-अर्थापत्त्यादि- 
व्यावृत््यथैमिदमुक्तम , Tat केन चित्‌-सदा युक्तत्वादिरहितेन पुरुषेण | 
(J.T.) 
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The Sacred Literature is the only source 
to know the Supreme God 


4. fa. नि,-- 
* नावेद्विन्मनुतेदं werd सर्वानुभूमात्मानं साम्पराये › 
इति तैत्तिरीयश्रुतिः | 


“ नेषा तकेंण मतिरापनेया प्रोक्ताऽन्येनेव सुज्ञानाय प्रेष्ठ ' 
इति कठश्रुतिः | 
“नेन्द्रियाणि नानुमानं वेदाश्चैवैनं वेदयन्ति तस्मादाहुः वेदाः ! 
इति पिष्पलादश्रुतिः i 


न चेतेषां वचनानामेवाग्रामाण्यम्‌ । अपौरुषेयत्वादू वेदस्य | 
“ इतिह्दासपुराणः पञ्चमो वेदानां वेदः ” इति तहुद्वीतत्वाच्च । 

He who does not know the Veda etc., sacred 
scripture will not be able to comprehend the Supreme 
God who possesses infinite attributes and who is omni- 
scient. The Veda teaches the Supreme God to enable 
the seeker to obtain the liberation—thus states the 
Taittiriya Sruti. 

The knowledge of the Supreme God cannot be 
obtained by logic nor it can be removed by the logic if 
already obtained. The knowledge of the Supreme God 
imparted by a competent teacher will lead to the vision 
of the God—thus states Kathaka Sruti. 


Not the senses, nor the inferences help one to 
ccmprehend the God. Vedas alone enable to compre- 
hend him—thus states Pippalada Sruti. 

These statements cannot be treated as not authori- 
tative. The Vedas are not the compositions of any 
individual. ‘IJtibasa and Purina are the fifth Veda 
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among the Vedas’ —these are in agreement with the 
Vedas. 


Expl. (l) Several Vedic passages are quoted here to 
support that the Supreme God could be comprehended only 
by the sacred scripture and not by any other means. It is 
further stated that since the Vedas are not the compositions 
of any individual, these are free from Purusadosa. 

(2) (i) वेदशब्देन सर्वे सदागमाः गृह्यन्ते, सर्वमनुभवतीति 
सर्वानुभूः, आत्मानमू-परमात्मानम्‌ , साम्पराय:-मोक्ष: | 

(ii) आपनेया-आ अप इति विरुद्धाथेयो: उपसर्गयोः क्रमेण 
सम्बन्ध: | एषा परमात्मविषया मतिः शुष्केण तर्केण आनेया उत्पाद्या 
अपनेया निराकार्या च न भवति, अन्येन-जीवेश्वरादिभेदज्ञानिना 
भगवद्गक्तघादिमता आचार्यण प्रोक्ता वेदप्रवचनेन उत्पादितेव सुज्ञानाय 
साक्षात्काराय भवति | (J.T.) 

(3) The statements that suffer from अनुतत्व, व्याघात, 
पुनरुक्ति and निरर्थकत्व defects are not valid. However, 
these drawbacks are found only in the statements of indi- 
viduals. Vedas are not the compositions of any individual. 
Therefore, these are free from the above drawbacks. Sri 
Jayatirtha quotes some of the Vedic passages that appear 
to have these drawbacks and points out that this criticism 
is not tenable. 


Revealed literature is the only source of Dharma, 
Adharma etc., that are beyond sense perception 


5. वि. नि.--न चापौरुषेयं वाक्यमेव नास्तीति वाच्यम्‌ | 
तदभावे सवेसमयाभिमतधर्मायसिद्धेः । 
यस्य तौ नाभिमतौ नासौ समयी । समयश्रयोजनाभावात्‌ | 
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न च तेन लोकोपकारः धर्माध्भावज्ञाने परस्परहिंसादिना अपकार- 
स्यैव प्राप्ते । न चोपकारेण तस्य प्रयोजनं अदृष्टाभावात्‌ । अतो 
धर्मायभावं वदता खसमयस्य आनर्थक्यमंगीकृतमेवेति नासौ समयी | 


It cannot be contended that there can be no state- 
ment which is not composed by a person. Because, if 
a statement that is not made by any individual is not 
accepted, that is to say, if impersonal verbal authority 
is not accepted, then, Dharma, Adharma etc., ethical 
and religious tenets, that are beyond sense-perception 
will go without a source of authority to convey them. 
However, these tenets ie., Dharma, Adharma etc., 
that are beyond sense-perception are accepted by all 
religious and philosophical thinkers. 


One who does not accept Dharma, Adharma ete., 
is not a religious and philosophical thinker at all. 
Because, such a thinker’s philosophy will go without a 
subject and a purpose. He cannot claim that teaching 
the absence of Dharma, Adharma etc., itself is his 
subject, because, such a teaching will not foster people’s 
welfare. On the contrary, if people come to believe 
that there is no Dharma, Adharma etc., to regulate 
them, they will become more and more aggressive. 
This will result in a calamity to the people. 


Further, nothing is gained by a philosopher who 
teaches the absence of Dharma, Adhama etc. He does 
not believe in the results beyond the world of sense- 
perception (and no results within the world of sense- 
perception accrue to him by teaching the absence of 
Dharma, Adharma etc.). Therefore, a philosopher who 
claims to teach the absence of Dharma, Adharma etc., 
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has to tacitly accept the purposelessness of his teaching 
and therefore, he is not a philosopher at all. 


Expl. (I) Here, it is pointed out that revealed nature 
of the scripture i.e., Vedas has to be accepted by all. 
Normally a verbal statement is personal. It is always made 
by an individual. It is composed by an individual. How- 
ever, the possibility of revealed statements that are not 
made by any person cannot be totally ruled out, "This is 
because, certain ethical and religious tenets like Dharma, 
Adharma etc., are believed by all. These have to be 
conveyed by some authority. Sense perception, inference 
etc., do not convey these tenets, because, these are beyond 
these sources of knowledge. Revealed scripture is the only 
authority to convey these. This is pointed out in this 
passage. Those who do not subscribe to the very tenets of 
Dharma, Adharma etc., cannot claim to be religious 
and philosophical thinkers. Propagation of the absence of 
Dharma, Adharma etc., will do more harm to the society 
than help. 


(2) धर्मादिकं maa अतीन्द्रियं वस्तु सर्वसमयानामभिमतम्‌ । न 


चापौरुपेय॑ वाक्ये विना धर्मादिसाधकं प्रमाणमस्ति। अत: सर्व: 
समयिभिः अपौरुषेयं वाक्यमड्रीकर्दन्यम्‌ । (J.T.) 


(3) न तावत्‌ लोकायतशास्जस्य ऐन्द्रियक: विषयः । प्रत्यक्षतः एव 
तत्सिद्धौ शास्त्रानपेक्षणात्‌ । ततः धर्मादिकमतीन्द्रिये विषयत्वेनाङ्की- 
कार्यम्‌ | तदपि चेल्ञाङ्की क्रियते शास्त्रस्य निर्विषयत्वेन निष्कलत्वेन च 
काकदन्तपरीक्षाप्रन्थवत्‌ अशास्नत्वमापद्येत | ( J.T.) 


(4) ननु धर्माद्यनङ्गीकारेऽपि न शास्रस्य विषयादिशून्यत्वम्‌ | 
धर्माद्यभावस्येव विषयत्वात्‌ । वेदादिजञनितया श्रान्त्या धर्मादिसद्भावस्य 
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प्रसक्तत्वेन तदभावप्रतिपादनस्य उपपन्नत्वात इति तत्राह न च aa 
छोकोपकारः इति। धर्माद्यभावज्ञाने परस्परहिसादिना अपकारस्येव 
ma: | (J-T.) 


Human compositions cannot be the source of 
Dharma, Adharma etc, 


6. वि, नि.--न च पौरुषेयेण वाक्येन तत्सिद्धिः अज्ञानविप्र- 
लम्भयोः प्राप्तेः | 
न च तदथेत्वेन सर्वज्ञः कल्प्येत । अन्यत्र अदृष्टस्य सर्वज्ञत्वस्य 
कल्पनं तस्य अविप्रलम्भकत्वकल्पर्नं Ia तत्कृतत्वकल्पनं चेति 
कल्पनागौरवप्राप्तेः । 
अपौरुपेयवाक्याङ्गीकारे न किञ्चित्‌ कल्प्यम्‌ | 


Dharma, Adharma etc., tenets that are beyond 
sense-perception cannot be comprehended through the 
statements or compositions made by individual persons. 
There is a possibility of ignorance and deception on 
the part of such persons. 

To envisage an omniscient person to avoid the 
contingency of ignorance and deception will not be 
proper. Because, such envisaging will involve the 
envisaging of an omniscient person, his being free 
from the drawbacks of ignorance, and deception, and 
envisaging that he composed the work considered as 
authority. This amounts to postulating too many 
things, not observed elsewhere. 

On the other hand if a revealed scripture is 
considered as the source of Dharma, Adharma etc., 
nothing beyond this needs to be postulated. 
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Expl. (I) The fact that the works composed by the 
individuals cannot be the source of the Dharma, Adharma 
etc., is pointed out here. 

(2) विवक्षितार्थतत्वज्ञानाभावः अज्ञानम्‌ , ज्ञात्वापि परप्रतारणं 
विप्रलम्भः, मिथ्याज्ञानप्रमा दापटुकरणत्वानामप्युपलक्षणमेतत्त | 


Absence of human agency in case of 
revealed literature is self-evident 


7. वि, नि,-अपौरषेयत्वं च खत एव सिद्धं वेदकतुः 
अप्रसिद्धेः । अप्रसिद्धौ च तत्कर्तुः तत्कल्पने कल्पनागौरवम्‌ | 
अकल्पने च अकतृत्वं सिद्धमेव | 


न च लौकिकवाक्यवत्‌ सकतैकत्वम्‌ । तस्य अकर्दृकत्वप्रसिद्धथ- 
भावात्‌ । 
न च केनचित्‌ वेद इत्युक्तं वेदसमं परम्पराभावात्‌। 
न च खयंग्रतिभातवेदेः दष्टमवेदवाक्यं भवति परम्परासिद्ध- 
वेदवाक्यानुसारित्वात्‌ वेदद्रष्टणामुक्तगुणवत्वाच तेषाम्‌ | 
उक्तं च ब्रह्माण्डे 
बिंश्लक्षणतोऽनूनः तपस्वी बहुवेदवित्‌ | 
वेद इत्येव यं पश्येत्‌ स वेदो ज्ञानदर्शनात्‌ ॥ इति | 
The fact that the Vedas are revealed and not com- 
posed by any individual is self-evident since the Vedas 
are known to be without any author by a long tradition. 
Inspite of such a long tradition if an author is postu- 
lated, then, it would be a superfluous postulation. In 
view of this, if an author is not postulated, then 


impersonal nature of the Vedas is a foregone conclu- 
sion. 
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It cannot be contended that Vedic statements also 
have an author, like any other statement, because, 
there is no tradition of authorlessness in case of other 
statements. 


Similarly, no one can claim a statement to bea 
Vedic statement in the absence of such a long tradition. 


On the other hand the statements that are revealed 
to those to whom these spontaneously reveal them- 
selves cannot be considered as non-Vedic, because, these 
do have the features of the Vedic statements known by 
the long tradition. These persons do possess the attri- 
butes that are stated to be the attributes of Vedic seers. 


Brahmanda Puràna states: Those hymns are Vedas 
that are intuitively seen as Veda by those who possess 
not less than twenty attributes (out of thirty two) of an 
ideal person, who are engaged in penance, and who 
know many hymns of the Vedas. 


Expl. (I) The impersonal and revealed nature of the 
Vedas is established here. 


(2) (i) Wa: अपोरुषेयः अप्रमितकतृक्रत्वात्‌ | 


Gi) कल्पनागौरवात्‌ न अप्रमितः वेदस्य कर्ता शक्कूनीय: | 
(J-T.) 
(3) Three important points are made here : 

(i) In respect of the Vedas there is a long tradition 
to say that these are not the compositions of any individual, 
No author of the Vedas has been ascertained by any 
evidence. 

(ii) No other statement can claim to be a Vedic 
statement since the beginning of such a statement can be 
traced to a time, if not to a person, in all other cases, 
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(iii) Vedic passages have certain features, Vedic 
seers also have certain features. Therefore, it will not be 
difficult to identify them and sort out Vedic and non-Vedic 
passages, 

(4) अकतैकत्वप्रसिद्धिय.०., a long tradition that informs us 
that the Vedas have no authors is the main ground on which 
their revealed nature is established. This benefit cannot be 
given to other works for which an author can be ascertained. 
The very possibility of a composition without an author is 
discussed a little later. 


Validity of knowledge is comprehended 
by the sakshin itself 


8. वि, नि,ग्रामाण्यं च स्वत एव अन्यथा अनवस्थानात्‌ । 
न चोक्तयुक्त्यधरीनत्वं प्रामाण्यस्य । बुद्धिदोषनिरासमात्रकारणत्वात्‌ 
युक्तीनाम्‌ | अदुष्टबुद्धीनां च खत एब सिद्धत्वात्‌ प्रामाभ्यस्य | 

न चाकांक्षायामेव प्रमाणान्तरापेक्षावरवात्‌ अनवस्थाभाव इति 
वाच्यम्‌ | आकांक्षाया एव बुद्धिदोषात्मकत्वात्‌ | 


दुष्टबुद्धीनामेव अग्रामाण्यश्ङ्कोति परतः अग्रामाण्यम्‌। 
प्रामाण्यं च खत एव सिद्धम्‌। 


The validity of cognition is self-evident. If its 
validity is to be confirmed by another cognition, then, 
a third cognition will be needed to confirm the validity 
of the second cognition and 50 on. This leads to 
infinite regress. 

The reasons given earlier to point out the authori- 
tativeness of the Vedas were not intended to establish 
the validity of the knowledge derived from the Vedas, 
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But these were intended to remove certain faults of 
thinking. For those whose thinking is free from the 
faults, the validity of cognition is self-evident. 


The contention that a cognition needs another 
cognition to confirm its validity only when there is 
such a need, is not a normal requirement. Therefore, 
that there is no infinite regress is not correct. For, 
this very need is an indication of a faulty thinking. 
Such doubts arise only to locate the invalidity of cogni- 
tion and it is invalidity that is not self-evident but 
needs scrutiny. So far as validity of a cognition is 
concerned it is self evident. 


Expl. () In the previous section it was stated that the 
Vedas are not composed by any individual and therefore, 
are authoritative. Now a question is raised whether this is 
sufficient to make the knowledge derived from the Vedas 
valid. This raises the further question whether the validity of 
knowledge needs any confirmation and verification of it or 
is self-evident. According to Dvaita the validity of knowl- 
edge is self-evident. It does not need any confirmation or 
verification. Only in case of invalid cognition scrutiny is 
needed to discover its invalidity. Thus प्रामाण्य स्वतः and 
अप्रामाण्ये परत! is the view of Dvaita. The expression स्वतः 
means—the validity of a cognition is comprehended by the 
same means by which the cognition itself is comprehended, 
Such a means is साक्षिन्‌ . This is the procedure in respect 
of valid cognitions. However, in respect of invalid cogni- 
tions, Pariksa or scrutiny is needed to discover the faulty 
nature of the cognition. Therefore, it is परतः that is to say 
something more than the mere means of the cognition is 
needed to discover the invalidity, The invalidity is also 
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comprehended by sákshin only. But this is done with the 
help of verification, Therefore, it is called परतः. 

In the case of the Vedas the question of discovering 
any fault does not arise as no human beings are involved in 
its composition. 


(2) (i) सर्वेषां ज्ञानानां यथार्थतवलक्षणं प्रामाण्यं स्वतः एव ज्ञान- 
म्राहकेणेव गृह्यते | 
(ii) ज्ञानं साक्षिप्रलक्षवेद्यम्‌ । तर्प्रामाण्यमपि साक्चिवेद्यमेव | 
इन्तद्रियलिङ्गशब्दानां तु यथार्थज्ञानसाधनत्वलक्षणं प्रामाण्यम्‌ | 
(iii) साक्षी स्वप्रकाशः स्वात्मानं स्वप्रामाण्यं च गोचर- 
यतीलङ्गीकारात्‌ | 


(3) ज्ञानप्राहकः साक्षी प्रमाणतयैव गृह्णातीति उत्सर्गः एव | 
विसंवादलक्षणात्‌ परतः अपवादात्‌ अप्रामाण्यं च गृह्णाति। सहकारिणः 
सहजशक्ति प्रतिबध्य विपरीतशक्ति जनयन्तीति प्रसिद्धमेतत्‌ । दाव- 
दहनद्ग्धानां वेत्रबीज्ञानां वेत्राक्कुरमञनयिस्वा कदलीकाण्डजनकत्वस्य 
दशनात्‌ । (J.T.) 


(4) In view of स्वतः प्राप्राण्य theory of knowledge, the 
validity of the knowledge derived from the Vedas is self- 
evident. However, some people with the coloured eye try 
to find some defects in some of the Vedic passages. This is 
due to their बुद्धिदोष. It is to remove these objections and 
doubts that certain arguments are advanced. These argu- 
ments are not intended to establish the validity of the 
knowledge derived from the Vedas but are intended to 
remove the objections and doubts that attempt to show that 
the Vedic knowledge is not valid. The arguments are used 
to foil the efforts to prove the invalidity of the Vedas, but 
not to establish the validity of Vedic knowledge which is 
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self-evident. This is brought out by the remarks बुद्धिवोष- 
निरासमात्रकारणत्वात्‌ युक्तीनाम्‌ । अदुश्बुद्धीनां स्वत पव सिद्धत्वाध्य 
प्रामाण्यस्य | 

(i) अनुतव्याघातादिदशनेन वेदविषया या अप्रामाण्यशक्का 
सा बुद्धिदोष इत्युच्यते । तस्मिन्‌ faved साक्षी स्वमहिन्नेव प्रामाण्यं 
गोचग्यति | यथा गोक्षुरकाद्यपसरणे स्वयमेव गजो गच्छति | 

(ii) अनृतपुनरुक्तव्याघाताद्यनुसन्थानरूपबुद्धिदोषरहितानां qui 
प्रामाण्यं स्वत एव युक्त्यपेक्षां विनेव सिद्धमिद्यनुभवसिद्धम्‌ । 

(5) According to Dvaita view, normally साक्षिन्‌ 
comprehends the cognition and its validity, But sometimes 
it is halted from comprehending the validity due to some 
contamination in Manas. In such context साक्षिन्‌ compre- 
hends cognition and awaits the scrutiny for comprehending 
its validity. 

साक्ष्येव ज्ञानं तत्प्रामाण्यं च विषयीकर्तु aa: । किन्तु कारणान्त- 
रोपनिपातजेन मानसापराधेन प्रतिबद्धः ज्ञानमात्रं गृहीत्वा तत्प्रामाण्य- 
प्रहणाय नेष्टे। यथा स्वयमेव गतिसमर्थोपि गज: गोक्षुरकादिना प्रति- 


बद्धः न चलितुं क्षमते । तत्र तु युक्सनुसन्धानलक्षणपरीसावसरः | 
(J.T.) 
A ticklish question in this procedure is how can saksin 
comprehend a cognition without cognising its validity or 
otherwise in certain cases since it is the very nature of the 
saksin to comprehend the cognition and its validity. How 
can it comprehend the Dharmin i.e., cognition without its 
Dharma i.e., its validity? This is answered by pointing 
out that though normally saksin comprehends the cognition 
and its validity together, in cases where there is some doubt 
caused by the Manas, it awaits scrutiny to grasp the 
validity. This scrutiny will assist sakgin to determine 


whether a particular cognition is valid or not. 
2 
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This question is raised as * यदि प्रामाण्यं स्वतः ज्ञायेत तदा 
कदाचिदपि प्रामाण्यसंशयो न स्यात्‌? and answered as धर्म्युप- 
लब्धावपि व्याधातादिदशनेन साक्षिणि प्रतिबद्धे प्रामाण्यबिषये 
मनसि संशयाद्युपपत्तेः | 


मानसापराध referred to above is explained as प्रानसा 
प्रामाण्यशङ्क. The Manas creates doubt and saksin halts and 
seeks the assistance of scrutiny. 


Varnas are eternal 


9. वि, नि.--न च उच्चारणकाळे एवं वर्णानामुत्पत्तिरिति 
वाच्यम्‌। तदेवेदं वचनमिति प्रत्यभिज्ञाविरोधात्‌ | 
न च ae प्रत्यभिज्ञा भ्रान्तिरिति वाच्यम्‌ । सोऽयं 
देवदत्त इत्यादेरपि तथात्वग्रापतः d 
सर्वक्षणिकत्वं वदता बो द्वेन सेयं दिगितिम्रत्यभिज्ञायाः भ्रान्तित्वं 
न वाच्यं पञ्चस्कन्धेभ्यः अन्यत्वात्‌ । न च दिशः एव भ्रान्ति- 
कल्पिताः विज्ञानशून्ययोरपि साम्यात्‌ | 
न च आदित्योदयादिनेब दिककल्पना, अन्धकारोऽपि दिङ्‌ 
मात्रम्रतीतेः । कादाचित्कश्रान्तिरेव आदि त्योदयादि दनान्निवार्यते | 
सा च विज्ञानशून्ययोरपि भवतीति तेषां मतं बादिविप्रतिपत्तेः | 
अतो दिशः स्थिरा एवेति सिद्धयति शून्यवदेव | 
अतस्तद्वढेदस्यापि स्थेर्य सिद्धं तदेवेदं वाक्यमिति प्रत्यभि- 
ज्ञानात्‌ । 
न चानुमानादीनामागर्म विना प्रामाण्यं धर्मादिषु | तदगोचर- 
त्वात्‌ । 
अतः अपौरुषेय वाक्येनेव धर्मादिसिद्धेः सर्ववादिनामपि तदङ्गी- 
कार्यम्‌ । 
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The contention that the Varnas i.e., letters are 
created when they are pronounced (and perish soon 
after) is not correct. Because, a Varna i.e., letter is 
recognised as the same that was heard on an earlier 
occasion. To consider Varnas as created will be con- 
trary to such recognition. (Therefore, Varnas are 
eternal). 


It cannot also be contended that the so called 
recognition is a mistaken notion due to similarity (of a 
Varna now pronounced with the same Varna pro- 
nounced earlier). Because, in this case even the well- 
known instance of a recognition viz. ‘He is the same 
Devadatta’ may have to be treated as a mistaken notion 
but not an instance of recognition. (This will not be 
acceptable to anyone). 


Even the Buddhists who claim everything to be 
momentary cannot dismiss the recognition of Dik i.e., 
Akasa as an illusion. Because, they have accepted 
Dik i.e., Akasa as permanent. This is because, accord- 
ing to them Akasa is different from the five Skandas 
(which only are momentary). 


The contention of some Buddhists who claim even 
Diks i.e., different quarters of Akasa as illusory is also 
not correct, because, in that case even Vijfiana and 
Sünya may have to be treated as illusory. 


The contention that the quarters East, West etc., 
are envisaged on the basis of sunrise etc., is also 
not correct, because, even in darkness one comprehends 
the quarters East, West etc. An occasional confusion 
in respect of East, West etc., only is removed by a 

k 
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reference to sun-rise etc. Such a confusion can be 
pointed out even in respect of Vijfiana and Sünya also 
as these very concepts are opposed by others. Thus, 
the quarters of Akasa are permanent (Therefore, the 
possibility of recognition has to be accepted in respect 
of these and hence the possibility of recognition in 
respect of Varnas cannot be questioned). 


Therefore, the eternality of Varnas and conse- 
quently of Vedas is established. The Vedic sentences 
are recognised as the same sentences all along. 


Anumaàna, Pauruseyavakya etc., are not the 
sources of knowledge of Dharma, Adharma etc., with- 
out the support of Vedas. Dharma, Adharma etc., are 
not comprehended by Anumana, Pauruseyavakya etc. 
These are comprehended only by Apauruseya Veda. 
Therefore, all have to accept Apauruseya scripture. 


Expl. (l) In this section चर्णेनिस्यत् and Wafer are 
established. 

(2) In the earlier section अपोरुषेयत्व of Vedas is 
mentioned. Now, an objection is raised that since the 
Vedas are constituted of a group of letters and since these 
letters are created by the pronunciation by persons and 
perish soon after these are not eternal, therefore, how 
can Vedas be considered as अपौरुषेय and नित्य ! 


ननु न अपौरुषेयत्वं वेदस्य उपपद्यते तस्य वणेसमुदा यरूपत्वात्‌ 
वर्णानां च उच्चारणेन उत्पाद्यमानत्वात्‌ | 

This objection is rejected by pointing out that quis are 
not उच्चारणजन्य but are नित्य. Their नित्यत्व can be 


ascertained by प्रत्यमिज्ञा i.e., recognition. Every time 
a letter is pronounced it is recognised as the same as heard 
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earlier. This shows that the letter as such is eternal and it 
is only made manifest by the pronunciation. 

qd गकारं श्रुतवतः पुनस्तच्छब्दश्रवणे स एवायं गकारः इति 
तावत्‌ प्रत्यभिज्ञा जायते सा च श्रुतश्रयमाणगकारामेदं गोचरयन्ती 
उच्चारणजन्यस्बं विरुणद्धि । एवं पूर्व पूवेतरमित्यनादिनित्यतेव वर्णानां 
प्रयभिज्ञया सिद्धथति | 


उच्चारणं तु व्यजकजनकत्वेन उपयुज्यते। SIRPA ध्वनयः 
ते च नाभसा:। (J.T.) 

(3) Again an objection is raised that there is no 
प्रत्यभिन्ना i.c., recognition of letters, because of the simila- 
rity between a letter pronounced earlier and now one feels 
that one is hearing the same letter. It is a mistaken notion. 
One hears a similar letter but not the same letter. 

न अनया (प्रत्यभिज्ञया) वर्णानां नित्यत्वं सिद्धयति । यतः 
ूर्वोच्चरितेन गकारेण इदानीं उच्चरितस्य गकारस्य सादृझ्यात्‌ तन्निबन्धना 
भ्रान्तिरेव इयम्‌ । यथा परिलूनपुनर्जातकुन्तलछकलापयोः सादृश्यात्‌ 
तन्निबन्धना भ्रान्तिः । ( J.T.) 

This objection is ruled out by pointing out that in case 


of कुन्तलकलाप the earlier was seen fallen on the ground 
as distinct from now grown. 


परिलूनकुन्तलकछापस्य भूमौ पतितस्य दर्शनेन नायमसौ इति 
बाधकप्रत्ययोद्यात्‌ | 

There is no such धाघकप्रत्यय in case of quis. If 
recognition is not accepted in case of qui one may have to 


give it up even in the well known instances such as सोऽयं 
देवदत्तः which is not desirable. 


(4) Further, it is shown that even Buddhists who talk 
of momentariness of everything have accepted the concept 
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of recognition in case of fr i.e., NIRTI. According to 
Sautrantika and Vaibhasika Schools of Buddhism Akasa, 
Pratisamkhyanirodha and Apratisamkhyanirodha these three 
are eternal. These are outside the five Skandhas. 

आकाशस्य प्रतिसंख्याऽप्रतिसंख्याख्यद्वयोः विनाशयो: qa- 
wena: अन्यत्वात्‌ निलत्वमिति बोद्धसिद्धान्तः । यथोक्तम्‌ — 
'आकाशो at विनाशो च नित्यं त्रयमसंस्कृतम्‌' । विनाशद्वयस्वरूपं च- 


बुद्धिपूर्वविनाशो हि प्रतिसंख्या निरोधगी: | 
अबुद्धिपूवेकस्तेषां निरोधो ऽप्रतिसंरूयया i 
Since Akasa is eternal according to these Buddhists 
the recognition in respect of it cannot be called a mistaken 


notion even by Buddhists. Thus, the concept of recognition 
is accepted by them also. 


The five Skandhas of the Buddhists are: रूपसक्षावेदना- 
संस्कार विशानलक्षणाः पञ्चस्कन्धाः | 
(!) रूपरसगन्धस्पर्शशब्दात्मकाः परमाणवः रूपस्कन्धः | 
(2) सविकल्पकं ज्ञानं संज्ञास्कन्धः | 
(3) सुखदुःखे वेदनास्कन्धः | 
(4) समनन्तरप्रययः संस्कारस्कन्धः | 
(5) निर्विकल्पक ज्ञानं विज्ञानस्कन्धः | (].7.) 
(5) Here, विकि refers to अव्याछृताक्काक्षा and fam: refers 
to the quarters which are its parts. 
दिक्शब्देन अत्र आकाश: गृह्यते अव्याकृताकाशस्येव fra- 
ज्ञापनार्थम्‌ । 
अवकाशमान्र हि दिगित्युच्यते । तश्च परनिरपेक्षेणेव साक्षिणा 
सर्वावस्थासु प्राणभन्मात्रस्य सिद्धम्‌ | कथमन्यथा अन्धकारे करप्रसारण- 
मपि gå: । 
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अवकाइभागा: एव दिग्विशेषा: तेऽपि आदित्योदयादिनिरपेक्षेण 
साक्षिणेब प्रतीयन्ते दिक्प्रतीतो आदित्योदयाद्यपेक्षाभावः | दिगन्तरे 
दिगन्तरत्वश्रान्ति निवर्तयितुमेव तत्प्रतीक्षणम्‌ | 


प्राच्यादिशब्दव्युस्पत्तो आदित्यो दयादी नामुपलक्षणत्वेन उपात्तत्वात्‌ 
तदर्थमपि (आदित्योदयादीनाम्‌ ) उपयोगः | 


The expressions faq and अव्याकृताकाश refer to the 
space. The space is comprehended directly by साक्षिन्‌. 
The quarters are real parts of the space. These are natural 
and not due to any उपाधि i.e., adjuncts. The Sun rise etc., 
do not cause East etc., quarters but only help to grasp 
them correctly. Therefore, the quarters have steady posi- 
tions. Though these have a steady position the usage 
of the expressions East, West etc., differs for the persons 
standing in different places because these expressions are 
used relatively with reference to the positions taken by 
these persons in the space. 


ननु दिशः वास्तवत्वे स्तम्भादिवद्‌ व्यवस्थितत्व स्यात्‌ । स्तम्भो 
हि सर्वान्‌ प्रति स्तम्भ एव । न चेवं दिक्‌ अस्माकं प्राच्याः अन्येषां 
प्रतीचिस्वात्‌ | मेवम्‌ | कि दिक्‌स्वरूपमधिकृत्य एतदुच्यते उत प्राच्यादि- 
शब्दवाच्यत्वम्‌ | नाद्यः । स्वरूपस्य व्यवस्थितत्वात्‌ a द्वितीयः | 
सम्बन्धिशब्दत्वात्‌ | न fe पिता पुत्रादिहाब्दाः अव्यवस्थिता: 
इत्येतावता पित्रा दिस्वरूपं तच्छव्दवाच्यत्वं वा अवास्तवं भवति | 


From the above observations the following points 
emerge : |. The expressions दकू and अव्याकृताकाश refer to 
the space. 2. fr in plural (fasr:) refers to the quarters 
that are the part of अव्याकृताकादा i.e., space. 3. The 
quarters are natural and real. These have steady positions. 
These are not caused by any adjuncts, nor these are super- 
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impositions on space. 4. Both the space and the quarters 
are directly comprehended by Sakshin. 

From this it is clear that the contention of those who 
consider far: i.e., quarters as super-imposed and illusory 
is not correct. If without appropriate ground these are 
considered as illusory why not consider Vijiana and Sünya 
also as illusory ? 


(6) The question of the reality and eternality of the 
space and quarters is discussed only to demonstrate the 
possibility of the concept of recognition. The issue with 
which this section is mainly concerned is that of the 
eternity of Varnas and Vedas on the ground of recogni- 
tion. That is established. Therefore, this discussion is 
concluded with the remark that Varnas and Vedas are 
eternal, 

The fact that Dharma, Adharma etc., cannot be 
comprehended by Anumána, Paurugeyavákya etc., and 
Apauruseya Veda has to be accepted as the source for the 
knowledge of these is again stressed in conclusion, 


Validity of the cognition is Self-evident 


00. वि. नि,~तआमाण्यं च खत एवं सिद्धम्‌। अप्रामाण्यस्य 
च परतस्त्वानङ्गीकारे दुष्टेन्द्रियादेरप्यग्रामाण्यहेतुत्व॑ न स्थात्‌ | 
तदनङ्गीकारे च अनुभवविरोधः | 

अतः प्रामाण्यं खतः अग्रामाण्यं परतः इति सिद्धम्‌ । 

The validity of Vedas and the validity of the 
knowledge obtained from it does not depend upon any 
external cause. It is self-evident. 

On the other hand the invalidity of erroneous 
knowledge is due to external causes such as defective 
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sense organs etc. Sucha position has to be accepted, 
otherwise, defective sense organs and defective infer- 
ences etc., would not be the grounds for invalid knowl- 
edge. Not accepting them as the grounds for invalid 
knowledge is against the experience. 


Expl. (Y) The Nyáyavaisesikas hold that the validity 
of knowledge is due to the merits such as आतवाक्यजन्यत्व 
in case of verbal knowledge. Now, since Vedas are 
अपौरुषेय there is no आप्तवाक्यत्व in them. Therefore, the 
knowledge obtained from Vedas cannot be considered as 
valid. This objection is answered here. For the validity 
of Veda and the knowledge obtained from it आत्तवाकयत्व 
is not necessary. Vedas are स्वतः प्रमाण. The knowledge 
obtained from the Vedas is also स्वतः प्रमाण. It does not 
depend upon आप्तवाक्यत्व, The knowledge that is produced 
from the appropriate means that are free from the defects 
is valid. Nothing more is required to make it valid. 
Vedas being अपौरुषेय are free from any defect. Therefore, 
the knowledge obtained from them is valid by its own 
right. This is what is called स्वतः प्रामाण्य of Vedas and 
the knowledge obtained from them. आप्तोक्तत्व is not 
relevant or necessary for the purpose of its validity. 
अपीौरुषेयत्व is sufficient ground to show that there is no 
possibility of any defects. 


ननु वाक्यस्य यथार्थज्ञानसाधनत्बलक्षणं प्रामाण्यं आप्तोक्तत्व- 
गुणाधीनं सर्वत्र उपलब्धम्‌ | अत एव वाक्यजन्यज्ञानस्यापि याथार्थ्य- 
रूपं प्रामाण्यं वाक्यगताप्तोक्तत्वगुणजन्यम्‌ | तथा च वेदस्य अपौरुषेय- 
तायां गुणाभावात्‌ प्रामाण्यं न स्यात्‌ इत्यत आह--तसत्पामाण्यं च 
स्वत एव सिद्धम्‌ । तस्य वेदस्य यथार्थज्ञानजनकत्वछक्षणं प्रामाण्य 
आप्तोक्तत्वलक्षणगुणनिरपेक्षेण स्वरूपेणेब सिद्धम्‌ । तथा ज्ञानस्यापि 
याथाथ्येलक्षणं प्रामाण्यं गुणानपेक्षेण चाक्येनेवोत्पद्यते । (J.T. 
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(2) It is stated above that so far as the validity of 
Vedas and the knowledge obtained from them is concerned 
it is self-evident i.e, स्वतः प्रमाण. That is to say no 
external cause is necessary to make it valid. Vedas are 
अपौरुषेय and therefore, are defectless. That is sufficient to 
consider them and the knowledge obtained from them as 
valid. But such a privilege cannot be given to Buddhist 
scripture or any other scripture. This is because, these 
suffer from अज्ञान, fagra etc., defects. These defects 
lead to invalid knowledge. The invalidity arises by the 
extraneous causes such as defective sense-organs, defective 
inferences etc. Therefore, invalidity of knowledge is 
परतः i.e., due to external reasons, 

aq यदि वाक्यमात्रस्य यथार्थज्ञानजनकत्वं तदा बौद्धादिवाक्य- 
स्यापि प्रामाण्यं स्यात्‌ । इति चेन्मेवम्‌ । तस्य अज्ञानविप्रलम्भादिदोष- 
मूलत्वेन अयथाथेज्ञानजनकत्वात्‌ | 

Therefore, the validity of knowledge does not require 
any external cause, while invalidity of the same is due to 
the external causes such as the defects of the sense-organs, 
defects of the inference etc. 


Vedic passages that declare the eternity of the Vedas 


i. वि, नि.--“ वाचा विरूपनित्यया ! 
' नि्ययाऽनित्यया स्तौमि ब्रह्म तत्परमंपदम्‌ ? इति | 
‘aftata नित्या अनित्या वाब स्मृतयः यान्याः वाचः ! 
इति पेङ्गिश्रुतिः । 
‘fara परमं ब्रह्म ज्ञापिका परमाश्रुतिः । अनादिनित्या सा 
तञ्च विना तां न स गम्यते॥ इति कात्यायन श्रुतिः | 
“ सहस्रधा महिमानः सहस्रं यावद्न्नक्मविष्टितं तावती वाक्‌ |’ 
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कश्छन्दसां योगमावेद धीरः को धिष्ण्यां प्रतिवाचं पपाद, 
इत्यादि च । 

A Sruti passage says: ‘O Sage Virupa! praise the 
Supreme God by the eternal speech i.e., Vedas. 

Another Sruti passage states : [ pray the Brahman 
who is the highest object to be obtained by the 
liberated, both by the eternal and non-eternal speech.’ 

Paingi Sruti states: ‘Sruti i.e., Veda is eternal. 
Smriti and other scriptural literature is non-eternal. 

Katyayana Sruti states: ‘Brahman is the highest 
object to be known. Sruti is the highest means to 
know the Brahman. This Sruti is beginningless and 
eternal. Brahman is also so. He cannot be compre- 
hended without Sruti.’ 

Infinite are his glories. Each glory is infinite. The 
extent of Veda is same as that of Brahman in respect 
of space and time. Who the wise knows the full 
import of the Vedas and who can give an exposition of 
Veda understanding its full import ? 

Expl. (I) The above Sruti passages are quoted to 
show the eternality and authoritativeness of the Vedas. 

(2) बिरूप is the name of a sage. परमं पदम-परमं 
प्राप्यम्‌, परमा ज्ञापिका-प्रघानं प्रमाणम्‌ | 

(3) ब्रह्म याबद्देशकालव्यापितया विष्ठितं विशेषेण स्थितं वाकू 
वेदबागपि तावद्देशकालव्यापिनी । धिष्ण्याम्‌-बुद्धिपूर्वौ बाचम्‌ | 


2. वि, fa— 
नित्या वेदाः समस्ताश्च शाश्वता विष्णुबुद्धिगाः | 
सर्गे सर्गेब्युनेवेते उद्गीयन्ते तथैव च | 
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तत्कमेणेव तैवर्णेः तेः खरेरेव नान्यथा | 
अतः श्रुतित्वमेतासां श्रुता एव यतोऽखिलेः | 
जन्मान्तरे श्रुतास्तास्तु वासुदेवप्रसादतः । 
मुनीनां प्रतिभास्यन्ति भागेनेव न सवशः ॥ 
यतस्ता हरिणा दृष्टाः श्रुता एवापरैजनेः | 
श्रुतयो दष्टयश्चेति तेनोच्यन्ते पुरातनैः ॥ 
तदुत्पत्तिवचश्चेव भवेद्यक्तिमपेक्ष्य तु । 
चेतनस्य जनेः यद्वदुच्यते सर्वलो किकेः ॥ 


The entire Veda consisting of Vidhi, Arthavada, 
Samkalpa, Prarthana etc., is eternal and always of the 
same form. It is present in the mind of the Supreme 
God always in the same form. At the commencement 
of each creation the Vedas are uttered by the Supreme 
God in the same order, with the same letters, and with 
the same accent without any change. The Vedas are 
only heard by all and therefore are designated as 
Sruti. These are partly revealed to the seers who had 
heard them in the previous births, by the grace of the 
Supreme God. These are seen by the Supreme God 
and heard by others. Therefore, these are designated 
as Sruti and described as seen by the ancients. 

The mention of these, sometimes, as created 
should be taken in the sense of manifested, as in the 
case of a soul. 

Expl. (I) The eternality of Vedas is further explained 
here by quoting from Brahmianda Purana. 

(2) While commenting on this portion Sri Jayatirtha 
remarks that नहि वयं agar कूटस्थनित्यतां qa: किन्तु शब्दतः 
अर्थतश्च सवदा एकप्रकारतामेव. However, in तत्त्वसंख्यानटीका 
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he himself has explained the नित्यत्व of Vedas as नित्यत्वं 
नाम कूटस्थतया आद्यन्तशून्यत्धम्‌ . These two statements appear 
to contradict each other. However, the commentators on 
these two portions of the respective Tikas have reconciled 
these statements. We quote here only two such reconcilia- 
tions, 

(a) According to the sub-commentary of Pandu- 
rangi Kesavabhattàraka, Tattvasamkhyana refers to the 
state of Vedas as present in God's mind while Tattva- 
nirnaya refers to that as acquired in human mind, 

ईश्वरीयोपलब्धेः अजन्यत्वेन तन्निष्ठक्रमस्यापि अजन्यत्वेन वक्ष्य - 
माणरीत्या तद्विशिष्टवर्णानामपि अजन्यत्वेन कूटस्थतया आद्यन्तशून्य- 
त्वोक्ते: इश्वरबुद्धिस्थवेदविषयत्वात्‌ | 

The Vedas are ever present in God’s mind. The 
presence of Vedas in God’s mind is not caused at any 
given time, Therefore, the order of words is also not 
caused, The letters placed in that order are also not 
caused. Keeping this in mind the Veda present in God’s 
mind is stated to be कूटस्थनित्य. 

(ii) However, the human minds grasp the Veda in 
the order in which the same is recited by their teachers, 
This has a beginning. The teacher goes on unfolding the 
Vedas in certain order and the pupils grasp it. This 
process has a sequence and it is not कूटस्थनित्य. 

इह्‌ टीकायां (तत््वनिर्णयटीकायाम्‌ ) तत्कौटस्थ्यनिषेधस्य अस्म- 
दादीन्‌ प्रति प्रमाकत्वोपयुष्तस्य अस्मदादिबुद्धिस्थस्य क्रमस्य उच्चारणाय- 
धीनत्वेन तद्विषयत्वेन टीकाह्यस्य भिन्नविषयत्वादविरुद्धस्वात्‌ | 


Thus the statement in तत्त्वसंख्यान as कूटस्थनित्य relates 
to ईश्वर बुद्धिस्थवेष while the statement in तत्वनिणेय as ' न वयं 
कूटस्थनित्यतां aa: relates to जीवबुद्धिगृही तवेव. 
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(b) According to the sub-commentary of Vyasa- 
tatvajna the statement that Vedas are कूटस्थनित्य relates to 
qui aspect while the क्रम in Vedas is caused. 


तस्माद्‌ वर्णाः एवं geen: । क्रमस्तु जन्यः विनाशीति सिद्धं 
प्रमेयम्‌ । 


The qid qns statement should be taken as referring 
to the कूटस्थत्व of ads only. तत्वसंख्यानटीका quiz कूट- 
स्थत्वाभिप्रायका । In respect of क्रम, कूटस्थत्व only means 
that it is always the same in God's mind. ‘atà सर्षेदा 
ईश्वरबुद्धिस्थत्वाभिप्रायका” । 


Puranas are nitya-anitya 


B. fa, नि,-- 
पुराणानि तदर्थानि सर्गे सर्गेडन्यथेव तु | 
क्रियन्ते5तस्त्वनित्यानि तदर्थाः पूर्वसर्गवत्‌ i 
वेदानां सृष्टिवाक्यानि भवेयुव्यक्त्यपेक्षया | 
अवान्तराभिमानानां देवानां वा व्यपेक्षया ॥ 
नानित्यत्वात्‌ कुतस्तेषामनित्यत्वं स्थिरात्मनाम्‌ | 
इति ब्रह्माण्डे । 


न चानित्यत्वे श्रुतिः वेदः इत्यादि विशेषशब्दः उपपद्यते । 
वेदास्ते नित्यविन्नत्वात्‌ श्रुतयश्राखिलेः श्रुतेः | 
आम्नायोऽनन्यथापाठादीशबुद्धिस्थिताः सदा ।। 

इति महावाराहे | 
न च नित्यत्वं बिना वेदानां दर्शनव्यवहारो युज्यते | 


Puranas that are intended to explain the import of 
the Vedas are only changed by the changes in words, 
sequence etc., at the commencement of each creation. 
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Therefore these are non-eternal. However, their import 
will be the same as in the previous creation. 


The Sruti passages that mention the creation of 
Vedas, state it from the point of view of their manifes- 
tation. This may also be taken from the point of view 
of the secondary abhimini deities. The non-eternality 
of Vedas is not at all intended by these passages. There 
is no question of non-eternality of Vedas that are 
undoubtedly eternal. This is stated in Brahmanda 
Purina. 

If Vedas were not eternal, then, the use of special 
words Sruti, Veda etc., would not have been justified. 


These are called Vedas, because, these are always 
present; called Srutis, because, these are heard by all, 
and called Amnaya, because, these are never recited in 
a different way. These are ever present in God's mind 
in the same way. This is stated in Varaha Purana. 


But for the eternality of Vedas, the reference to 
them as seen would not have been justified. 


Expl. (I) The eternal nautre of Vedas and the non- 
eternal nature of Puranas is explaind here. 


(2) (i) पुराणानि तदर्थानि-स: वेदार्थः va अर्थः विषयः 

प्रयोजनं च येषां तानि तदर्थानि | 

(ii) अवान्तराभिमानानां देवानां व्यपेक्षया — शरी रजन्मा- 
पेक्षया, मुख्याभिमानिदेवताया: श्रियः शरीरजन्म नास्तीति अतः 
उक्तम्‌ अवान्तरेति | 

(iii) विज्ञेषः-असाधारणः, नित्यविन्नत्वात्‌-नित्यं विद्यमान- 
त्वात्‌ , अनन्यथा पाठात्‌ भूतभवदूभविष्यद्भिः अखिले: अपि एकप्रकारे- 
णेब पाठात्‌ । (J.T) 
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Varnas and Vedas are eternal 


4. बि, नि, — न च वर्णपदादीनामानित्यत्वं वक्तुं युक्तम्‌ | 
सर्वेज्ञत्वादीश्वरस्थ तद्बुद्धौ सर्वथा ग्रतीयमानत्वात्‌ | 


न च घटादिवत्‌ संस्कारमात्रत्वं युक्तम्‌। प्रत्यभिज्ञाविरोधस्य 
उक्तत्वात्‌ | पुराणानामापि अन्यथा शब्दरचनमेवानित्यत्वम्‌ | 


अतः आकाशगुणे शब्दे च्यज्यमानाः वर्णादयः तत्क्रमात्मको 
वेदश्च नित्य एवेति सिद्धम्‌ । 


It is not justified to say that the letters, the Vedic 
words and Vedic sentences are not eternal. Because, 
these are always present in God’s mind and the God is 
omniscient. 

It is also not justified to say that it is only the 
impressions of these that are present as in the case of 
a jar etc., objects present in the mind. Because, this 
will go against the fact that there is a recognition of 
these. This is already stated. 

The non-eternality of Puranas also is in the sense 
that their wordings are changed in each creation. 

Therefore, the letters that are manifested in the 
sound that is an attribute of Akasa, the Vedas that are 
the sequencial arrangement of these letters are eternal. 

Expl. (l) The eternity of letter, vedic words etc., is 
affirmed here. 

(2) (i) वर्णानां पदानां च आदिपदेन वाक्यानां प्रहणम्‌ | 

(ii) न केवलं वर्णमात्रं नापि पदमात्रं किन्तु समस्ताश्च यथान 
योगं शाश्वताः । 


(3) घटादेरिव वेदानामपि संस्कारस्य युद्धिगतत्वं पुराणवाक्यार्थत्वेन 
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वक्तुं न युक्तम्‌ । किन्तु ईश्वरेण सर्वदा वर्तमानत्वेन अनुभूय- 
मानत्वमेव | यदि वेदाः प्रलये विनष्टाः तत्स॑स्कारमात्रं विष्णुबुद्धो ada 
इति विष्णुबुद्धिगाः इत्यस्यार्थः स्यात्‌ तर्हि उत्तरवाक्ये ये पूर्वकल्पे 
स्थिता: त एव सर्गे सर्गे अमुना उद्गीयैन्ते इत्युक्तप्रयभिज्ञाविरोधः 
स्यात्‌ | 

(4) क्रमविशिष्टा: वर्णाः एव वेदः न तु घटादिवदर्थान्तरम्‌ । 
क्रमस्तु बुद्धिनिमित्त एब न तु स्वतः अस्ति । ततश्च सर्वेषां सवथा 
बणेविषयविवक्षितक्रमो पाधिभूतबुद्धधुपरम एव वेदविनाशो वक्तव्य: | 
न च इश्वरस्य तथाविधबुद्धघुपरमः। अतः वेदाः सर्वदा Hater 
वतेमानतया अनुभूयन्ते इति सिद्धवति। (J.T.) 


Even Siddhavakyas communicate 


5S. वि, नि.-न च केवलसिद्धे अर्थे व्युत्पस्यभावादम्रामाण्यम्‌ | 

सिद्धान्वित एव व्युत्पत्तिगृहीतेः। इयं माता अयं पितेत्यादौ अङ्गलि- 
प्रसारणादिपूर्वकनिर्देशेनेब दि तज्जानाति | 

कार्यान्वित एव व्युत्पत्तिरिति वदतः कार्यस्य कार्यान्वया- 
भावात्‌ कल्पनागौरवम्‌ । 

इयं माता अयं पिता सुरूपोऽसीत्यादौ सिद्धमात्रज्ञापनेन 
पर्यवसितत्वाद्‌ वाक्यस्य | तस्य तत्र प्रामाण्यानुभवा्च | 

न च कुत्रचित्‌ सिद्धज्ञापनाद्‌ अन्यत्‌ वाक्यस्य प्रयोजनम्‌ | 


It is not correct to argue that the Vedas are not 
the valid sources for the knowledge of the Supreme 
God since no sentence can convey an object that is just 
there. (Objects connected with some or the other 
activity only are communicated by the sentences but 
not isolated objects. Therefore, Supreme God as such 


cannot be communicated by the Vedas). 
3 
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It is observed that the objects mutually related 
are conveyed by the sentences (It is not necessary 
that such a related entity be an activity only). 


One knows the meaning of the expressions ‘the 
mother’, ‘the father’ etc., when these are used with 
reference to the persons concerned introducing them 
by pointing out to them by extending fingers etc. 


He who insists that the sentences communicate 
only such entities that are related with the activity has 
to realise that the so-called activity is not related with 
any further activity but still it is communicated by the 
sentence. If it is contended that an activity need not 
be related to any other activity for being communi- 
cated, it is only in case of other entities that they have 
to be related with some or other activity for being 
communicated, then, two standards are set for the 
communication by the sentences, and this is accepting 
something more than needed. 

Sentences such as ‘She is your mother’, ‘He is 
your father’ , You are beautiful’ do convey the entities 
that are not related to any activity but that are just 
there. It is the experience of all that these sentences 
validly convey these objects. 

A sentence has no other purpose than conveying 
its meaning. This is done in case of communicating 
the entities that are just there. (Motivating for activity 
is not the purpose of a sentence). 


Expl. (l) In this section the question whether 
sentences communicate only such entities that are related 
with the activities or even the entities that are not 
necessarily related with the activity is raised. 
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In the first alternative, the Supreme God as an entity 
cannot be communicated by the Vedas. Therefore, the 
statement made right in the beginning viz., सदागमेकविज्ञेयम्‌ 
cannot be sustained. Thus, the whole effort to know the 
Supreme God through the Vedas fails. 


यदुक्त ¦ सदागमेकविज्ञेयम्‌ ' इति वेदानां विष्णुप्रतिपादकत्वं 
तन्नोपपद्यते । तथाहि । बाच्यवाचकसम्बन्धज्ञानलक्षणब्युत्पत्त्यपेक्षो fü 
शब्द: अर्थ बोधयति नान्यथा । व्युत्पत्तिश्च वृद्धव्यवह्दारदर्शनादेव 
भवति । ब्वृद्धव्यवहारश्च कार्यप्रतिपत्तिनिब्रन्धन इति कार्यप्रतिपादकतेव 
शब्दस्य युक्ता | ममेदं कार्यमिति प्रतीत्य हि अहं स्तनपानादौ प्रवृत्तः 
इति aust: कार्यबोधपूवेकतां निश्चित्य अयमपि कार्यबोधादेव प्रवृत्त: 
इत्यनुमाय वाक्यस्य तावत्‌ सामान्यतः कार्यपरतामवधारयति। कायै च 
लोके भावार्थः वेदे तु अपूर्वम्‌ | 
तदेबं कार्यान्विते एव अर्थे सर्वशब्दानां व्युत्पक्तिदशनात्‌ Fag- 
सिद्धार्थे तदभावात्‌ न सिद्धस्वरूपे विष्णौ वेदस्य प्रतिपादकत्वं संभवति | 


The above objection is based on Prabhakara’s Theory 
of Sentence-communication. According to them sentences 
that do not have a verb that conveys an injection, are not 
able to communicate anything. Mere entities that are not 
related with some or the other activity are not communi- 
cated by a sentence. This is because, the very learning of 
language involves the procedure of knowing the meaning 
of expressions as related with activity. When an elder asks 
the younger one to bring a cow, it is brought and then, 
when he says ‘take it out’ it is taken out. The child who 
observes this learns the meaning of the expressions ‘ cow’, 
‘bring’, ‘take out’ etc, ; thus the very learning of language 
involves the process of knowing the entities as related with 
activity. From this it is concluded that the entities related 

* 
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with an activity only are communicated by the sentences 
but not isolated entities that are just there. This theory is 
known as कार्यब्युत्पक्ति theory. The procedure of learning 
language explained above is known as वृद्धव्यबहार. The 
expression कार्य refers to any activity in the ordinary 
sentences and नियोग or अपूवे i.e., Vedic command in Vedic 
sentences, The expression ag has different meanings in 
Bhatta and Prabhākara usages. In Prabhākara it means 
कार्य or नियोग i.e., duty enjoined by a Vedic injunction, 
According to this कायं व्युत्पत्ति theory of Prabhakaras, Vedas 
cannot communicate Visnu who is a सिद्धवस्तु and nota काये 


(2) The above contention of Prabhakaras is rejected 
in this section. It is pointed out that the sentences like 
इयं माता अयं पिता do communicate. Therefore, it is not 
necessary that only such entities that are related with the 
activity are communicated by sentences. सुद्sयचहार is 
only one way of learning language. By अक्ुलिनिदेश etc. 
also meanings of the expressions can be understood. 

बृद्धव्यवहा रदर्शनं विना अक्कुल्या दिनिर्देशेन शब्दसमुदायस्य कार्या- 
न्वयरहिते एव तस्मिन्‌ अथेसमुदाये बिषयविषयिभाव तावदवगच्छति 
चाल; । 


एवं कार्यान्बयं विनापि व्युत्पत्तिदशेनात्‌ योग्येतरान्विते व्युत्पत्ति- 
रिति सामान्यमेव अङ्गीकार्यम्‌ | 


This theory of sentence-communication is known as 
सिद्धे afa theory. सिद्ध means not related with any 
activity but an entity that is just there. 


Both Dvaita and Prabhakara accept अन्विताभिधानवाद 
theory. For Prabhakara it is कार्यान्वित and विशेषान्वित, 
for Dvaita it is योग्येतरान्वित and लामान्यान्वित, As regards 
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व्युत्पत्ति, Prabhakaras go by कार्यब्युत्पत्ति and Dvaita by 
सिदे व्युत्पत्ति as explained above. 

(3) It is contended that if sentences convey only सिद्ध- 
tq without relating them with some or other activity, 
they will not be conveying anything new. They will be 
conveying only satmata. In this case, such sentences 
will be only अचुवादइक and therefore not प्रमाण. This 
contention is not tenable because, प्रामाण्य is nothing but 
communicating the things as they are which is done by the 
sentences that communicate सिद्धवस्तु also. कायेपरत्ध has 
nothing to do with वाक्य प्रामाण्य. 


केवलसिद्धपरत्वे वाक्यस्य अनुवादकत्वेन अप्रामाण्यं स्यात्‌ इत्यत 
आह तस्येति तस्य इयं माता इत्यादिवाक्यस्य तत्र केवलसिद्धे अर्थ 
प्रामाण्य यथावस्थितार्थत्रोधकत्वं तञ्च केवळसिद्धेऽप्यर्थे प्रत्यक्षादैरिव 
वाक्यस्यापि अनुभूयते । अस्ति च असो अर्थः यः प्रमाणान्तरेण 
अविदितपूर्वः | अतः केवळसिद्धार्थ वाक्यस्य न अप्रामाण्यमिति कि 
कार्यपरत्वाम्रहेण ? 

(4) It cannot also be argued that statements are made 
to enable others to do something. This can be achieved 


only by communicating some or other activity. Only 
कार्यपर sentences can do this. 

The above contention is not correct, because, the 
purpose of a sentence is only to convey something but not 
to direct to do something. The conveying of something is 
as much achieved by सिद्धवाकय as by कार्यवाक्य. 

वाक्यप्रयोगस्य परार्थत्वात्‌ परप्रयोजनाङ्गमेव वाक्यं प्रामाण्य- 
मइनुते । परप्रयोजनाङ्गं च तदेव यत्कायेपरम्‌ । ततः केवलसिद्धे अर्थे 
कथं वाक्यस्य प्रामाण्यमियत आह--न च कुत्रचिद्‌ सिद्धज्ञापनात्‌ 

अन्यदू वाक्यप्रयोजनं दृष्टम्‌ । वाक्यं हि प्रमाणम्‌ । तच्च प्रमासाधनम्‌ | 
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प्रमा च यथार्थज्ञानम्‌ । अतः तस्य परज्ञापनमेव प्रयोजनम | न हि ततः 
अन्यत्‌ प्रयोजन दृष्टम्‌ aa प्रयोजनं सिद्धविषयस्यापि अस्ति | 


6. वि, नि.ज्ञात्वैव हि इष्टसाधनतां yada च निवतेते च 
विपर्ययेण | अतः सिद्ध एव सर्ववाक्यानां प्रामाण्यं सिद्धम्‌ । प्रसिद्ध 
च व्याकरणनिरुक्तादीनां सिद्धमात्रे प्रामाण्यं सर्ववादिनाम्‌ । तदनज्गी- 
कारे च सर्वश्ाब्दव्यवहारासिद्धिः । 


उक्तं च नारदीये 
सर्वज्ञ सर्वकर्तारं नारायणमनामयम्‌ | 
सर्वोत्तमं ज्ञापयन्ति महातात्पर्यमत्र हि । 
सर्वेषामपि वेदानामितिहासपुराणयोः । 
प्रमाणानां च सर्वेषां तदर्थ चान्यदुच्यते ॥ 


A person proceeds to do something when he knows 
that it is desirable to him and withdraws from some- 
thing when he knows that it is undesirable to him. 
(Desirables and undesirables are siddhas i.e., facts. 
Even activity is a desirable or undesirable fact.) There- 
fore, all sentences communicate siddha (something 
that is not necessarily related with an activity) only. 


It is accepted by all schools of thought that grammar, 
etymology etc., communicate facts only without rela- 
tion to any activity. If these branches of knowledge 
are not accepted as communicating, then, verbal 
communication itself becomes impossible. (Therefore, 
it is established that sentences communicate the objects 
as they are without requiring them to be related with 
an activity necessarily and hence do communicate the 
Supreme God). This is stated in Naradiya Purina. 
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The Vedas and the other sacred literature convey 
the Supreme God Narayana who is omniscient, creator 
of all, free from the defects and inadequacies, and 
Supreme. Veda, Itihasa Purana and other scriptures 
chiefly convey him. The other things i.e., Dharma 
etc., are conveyed only to enable us to understand his 
glory. 

Expl. (l) In this section it is pointed out that it is 
इृष्टलाघनताक्षान that leads to safe and अनिष्टलाघनताक्षान 
that leads to निवृत्ति. कार्य ताज्ञान is only a form of हृष्टसाधनता- 
ज्ञात. This इछ्लाधनता is as much conveyed by famareas as 
by margas. Therefore, सिद्धवाक्य5 are प्रमाण. विष्णु is 
सर्वेश. Vedas and other sacred literature convey him as 
सर्वेष्ट. 

(2) The argument—that a statement should convey 
that which leads to ggf% or निवृत्ति, that it is only कार्यताक्ञान 
that leads to प्रवृत्ति, and therefore, how can सिद्धवाकय be 
प्रम्ाण--is not tenable. 

For प्रवृत्ति, इष्टलाघनताहान is more relevant than कायेता- 
ज्ञान. In fact कार्यताक्ञान is a form of इष्टलाघनता ज्ञान, 

स एवार्थो वाक्येन ज्ञापनीय: यत्‌ ज्ञानं परस्य कचित्‌ प्रवृत्ति 
कुतश्चित्‌ fuf वा कुर्यात्‌ परप्रबृत्यभिप्रायेण बाक्यप्रयोगात्‌ | 
प्रवृत्यादिकारणं च कार्यज्ञानमेव न केवळसिद्धज्ञानम्‌ । अतः वाक्य- 
बोध्यं प्रव्रत्त्यादिकाग्णे कार्यमेवेति तदैव सर्वत्र वाक्यार्थतया agi- 
कार्यम्‌ । उच्यते । नायमस्ति नियमः यत्मवृत्त्याद्यथे एव वाक्यप्रयोगः | 
यत्र वाक्यार्थज्ञानमात्रेण सुखदुःखावाप्तिहानी भवत: तत्र ATENA- 
भावात्‌ | इष्टसाधनतां ज्ञात्वैव प्रवतते निबतेते च विपर्ययेण | 

यद्यपि सिद्धमात्रज्ञानं न प्रव्ृत्त्यादिहेतुः तथापि सिद्धविरोषेष्टा- 
निष्टसाधनव्वज्ञानं तु भवत्येव | यतः बालोपि स्तनपानादैः इष्टलाधनता- 
मेव ज्ञात्वा प्रबतेते | 
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तस्यापि कायेताज्ञानादेव प्रवृत्ति:। इष्टसाधनताज्ञानं तु कार्यता- 
ज्ञानस्य कारणमिति चेत । न। इष्टसाधनतातिरिक्तायां कार्यतायां 
प्रमाणाभावात्‌ | चन्द्रमण्डलादौ अस्ति इष्टसाधनताबुद्धिः न कार्यता- 
बुद्धिरिति चेत्‌ । सत्यम्‌ । कृतिसाध्येष्टसाधनतायाः कार्यतापर्यायतया 
अङ्गीकारात्‌ | 

(3) Even the ब्युत्पक्ति obtained through वृद्धव्यवहार is 
of सिद्धव्युत्पत्ति ४०. It is not कार्येब्युत्पत्ति as contended 
by Prabhakara. 

एतेन दृद्धव्यवहारदशनेन या व्युत्पत्तिः सापि सिद्धविषयेवेति 
सिद्धम्‌ । बालेन हि aaga यत्‌ प्रवतेकत्वेन अवगतं तदेव बृद्धप्रवृत्ता- 
aft कल्पयितुमुचितम्‌ | स्वप्रव्रत्तो च इष्टसाधनताज्ञानमेव प्रवतकतया 
अवधारितम्‌ | एवं सिद्धज्ञानस्येव uda waded व्युरपत्तिश्च farg- 
विषयेव अतः सर्ववाक्यानां लिङ्गादियुक्तानामपि सिद्ध एव प्रामाण्यम्‌ | 

The child who is learning language will envisage the 
motivation for the activities of the elders in the same way 
in which the child herself is motivated for her activities. 
The child is motivated by the fact that the objects 
concerned are desirable. Therefore, the child compre- 
hends the import of the statements of the elders as convey- 
ing the इष्टसाचनत्व of the objects conveyed. No doubt, the 
activities of ‘ bringing the cow’ and ‘taking it out’ are 
observed by the child, but the thrust of the communication 
is that these objects and activities are desired and therefore, 
these elders undertake these activities. Therefore, this 
चूद्ब्यवद्दाए demonstrates सिदे व्युत्पत्ति and इष्टसाधनताज्ञानेन 
प्रवृत्ति. This is the import of the remark ‘ जात्यैव fr ge- 
साधनतां प्रवतेते निवतेते च षिपययेण । अतः सिद्ध पव सर्ववाक्यानां 
प्रामाण्यम्‌ । 

From the entire discussion in respect of सिद्धे व्युत्पत्ति, 
the following points emerge : 
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|. Observing वृद्धव्यवहार i.c., the conversation of 
elders is not the only way of learning the language. Words 
may be introduced by pointing out to the objects referred 
to by अंगुलिनिदे श etc. 

2. It is not necessary that only such objects that are 
connected with the activity are communicated by the 
words. Even such objects that are not connected with 
the activity are communicated by the words, Therefore, 


one need not insist on कार्य व्युत्पत्ति. सिदे व्युत्पत्ति is also 
possible. 


3. Visnu, though a aag, is communicated by 
the Vedas. Therefore, he is सदागमेकविज्ञेय. 

4. The sentences that communicate सिदषस्तु are प्रमाण. 
The ground for प्राh्वाण्य is not कार्यबोघन but it is य थार्थबोघन. 

5. Itis इश्लाघनताज्ञान that invokes प्रवृत्ति but not mere 
कायेताक्षान. In fact, कार्य ताशान is a form of इचछ्साधनताक्षान. 


Bheda Srutis are not merely Anuvadaka 


7. बि, नि.--न च जीवेश्वरामेद एव तात्पर्यमागमस्य तत्र 

प्रमाणाभावात्‌ । 

न च जीवेश्वरमेदः सिद्धः इत्यनुवादकत्व॑ मेदवाक्यानाम्‌ | 
आगमं विना ईश्वरस्थेव असिद्धेः । 

न च अनुमानात्‌ तत्सिद्धिः विपर्ययेणापि अनुमातुं शक्यत्वात्‌ | 

विमतं सकर्तृकं कार्यत्वाद्‌ घटवत्‌ इत्युक्ते विमतं faedé 
अस्मत्संमतकर्तृरहितत्बात्‌ आत्मवत्‌ इत्यनुमानविरोधात्‌ । अकार्यत्व- 
मुपाधिरित्युक्ते शरीरिजन्यत्वमितरत्रापि उपाधिः इत्युत्तरम्‌ । 


The contention that the Vedas convey the identity 
between the Jivas and Brahman is not tenable, because, 
there are no Pramanas to support this contention. 
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Further the contention that the difference between the 
Jivas and the Brahman is already known by Pratyaksa 
and Anumina, and therefore the Sruti passages only 
re-state what is already known and hence are not 
Pramana is also not tenable, because, one of the parties 
to the difference viz., Brahman cannot be known by 
other Pramanas than Veda, he cannot be known by 
Pratyaksa or Anumana; consequently the difference 
between the Jivas and Brahman also cannot be known 
by Pratyaksa or Anumana. Hence the Sruti passages 
that convey the difference are not mere restatements of 
what is already known. Hence, these are Pramanas. 


The contention that Ivara can be known by 
inference is also not tenable, because the absence of 
Igvara also can be proved by inference. 


The syllogism 'the products earth, trees etc., 
that have no known producer have a producer, i.e., 
Agent, because, these are products (and this producer 
i.e., Agent is Igvara)’ can be countered by a counter- 
syllogism ‘the products earth, trees etc., do not have a 
producer, i.e., an agent, because, the producer as envi- 
saged by you is not acceptable to us (ISvara the pro- 
ducer is envisaged by Nyayavai$esikas as without a 
body, senses, etc., and such a person cannot be a pro- 
ducer or Agent of production ) 

If, for the second syllogism 'akaryatva' is stated to 
be ‘ Upadhi’ i.e., a conditioning factor, then, we say 
that ‘ Saririjanyatva ' is Upadhi for the first syllogism. 

Expl. (() After establishing अपौरुषेयत्व and स्वतः 
प्रामाण्य of Vedas, it was concluded that these Vedas chiefly 
convey the Supreme God Visnu. However, Advaitins 
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hold that the Vedas convey ज्ञीवन्नह्ेक्य, This contention 
of Advaita is refuted in this section. One of the grounds 
for Advaitins to hold that the Vedas convey असेद is that 
the सेदश्रुतिऽ being mere अनुवाद are not प्रमाण. Advaitins 
contend that whatever is already conveyed by other 
Pramànas such as Pratyaksa or Anumiana, if again men- 
tioned in the Vedas, it is merely a restatement of what is 
already known, Therefore, Sruti is not a Pramana in 
such matter. There is no अपूर्ष ता in conveying such 
matter. WX i.e., difference between Jivas and Isvara is 
already conveyed by Pratyaksa and Anumana. Therefore, 
Sruti is not Pramana in respect of Wz. Hence अमेद is the 
purport of Sruti. This contention of Advaitins is refuted in 
this section, 


(i) अन्न अद्वैतवादिनः वदन्ति--वेदान्तानां जीवेश्वरामेद एव 
तात्पर्यम्‌ | तदेतत्‌ प्रतिषेधति । न चेति । न च जीवेश्वराभेदे प्रमाणं 
प्रधानवाक्यमस्ति । ¦ तत्वमसि › इत्यादिवाक्यानां जीवेश्वग्भेदवाक्य- 
विरुद्धत्वेन अभेदे प्रामाण्याभावादिति भाव: | 


(i) ननु जीवेश्रग्भेदस्य प्रत्यक्षानुमानसिद्धत्वेन तद्नुवादकानां 
तेषां दुबळत्वात्‌ | न च अभेदः प्रमाणान्तरसिद्धः येन तद्ठाक्यानामनु- 
वादकत्वं स्यात्‌ इत्यतः आह-न चेति। जीवेश्वग्भेदः प्रत्यक्षानुमानाभ्यां 
न च सिद्ध: ı (J.T.) 


(2) The contention of Advaitin that the जीवेश्वर मेव is 
प्रमाणान्तरसिद् is not tenable. To know the भेद the knowl- 
edge of the two parties of मेद viz., अजुयोगी ie., घर्मी and 
प्रतियोगी is necessary. One of the parties viz., Jiva is known 
by साक्षिप्रत्यक्ष. But the other i.e., Isvara is not known 
either by Pratyaksa or by Anumana. In the absence of the 
knowledge of the two parties, the difference between the 
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two cannot be known. Therefore, Advaitin’s contention 
that the जीवेश्वर सेत is already known is not tenable. 


भेद: तावत्‌ धर्मिप्रतियोगिप्रतीतिसापेक्षः इति जीवेश्वरप्रतीत्या 
aagi भवितव्यम्‌ । तत्र यद्यपि जीवः साक्षिप्रयक्षसिद्धः तथापि न 
इश्वर सिद्धिः | तथा च धर्मिप्रतियोगिप्रतीत्यभावात्‌ कथं तदधीना प्रत्यक्षा- 
दिना जीवेश्वगभेदसिद्धिः स्यात्‌ कथं च तद्वाक्यानामनुवादकत्वं दुर्बलत्वं 
वा भवेत्‌। (J.T.) 


(3) The contention of Nyayavaisesikas that Isvara can 
be known by anumina is also not tenable. Because, Anu- 
mina has no finality. If one infers in one way, another 
may infer in another way. This infirmity of Anumana is 
actually demonstrated by quoting the syllogism proposed by 
Nyayavaisesika to establish Igvara and another syllogism 
that opposes it. The syollogism usually proposed by Nyaya- 
vaisesikas to establish Isvara is: ® क्षित्यंकुरादिकं ads कार्य- 
त्वात्‌ घटवत्‌ !। The पक्ष i.e., faigh is stated here as 
बिप्रतम्‌ which means सकतेकत्वेन अकतृकत्वेन घादिविप्रतिपत्ति- 
धिषयीभूतम This is a better way of stating a पक्ष. What- 
ever is a product that has a producer i.e., an agent कर्ता, 
the earth and the trees, plants etc., on it are products, 
Therefore, these have a producer i.e., an agent to produce 
them. Since it is not desirable to think of a separate 
producer for each product for which there is no known 
producer, Isvara is envisaged as a common producer for 
all these. This Tévara has to be envisaged as omniscient 
and omnipotent so that he is able to produce such a vast 
world. 


This is the line of argument of Nyávaisesikas to estab- 
lish Tévara by inference. 
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However, such an inference cannot stand, because, a 
counter-syllogism can be proposed as— 

विमतं विकतेकं अस्मत्‌ सम्मतकतृरहितत्वात्‌ आत्मवत्‌ | 

The earth, trees, plants etc., do not have any pro- 
ducer, because no producer with the necessary equipment 
of body, sense etc., which is normally acceptable to all is 
envisaged. The Nyayavaisesikas, though talk of Isvara as 
the Agent i.e., कर्ता of this world, say that this Tgvara has 
no body or senses. Therefore, that such an Iévara cannot be 
the agent, is the contention of this counter-syllogism. In 
view of such a counter-syllogism the earlier syllogism 
cannot stand. 


If an attempt is made to show that the second 
syllogism suffers from the Upadhi or the conditioning factor 
of भकार्थत्व, it can as well be shown that the first syllogism 
suffers from the उपाधि viz., शारीरिज्न्यत्व, The net result 
is that Igvara cannot be established by inference. There- 
fore, he is not known by Pratyakga or Anumana. Since 
one of the parties of the difference i.e., Isvara is not 
known, the जीवेश्वर मेद is not known, Therefore, सेदश्रुति5 
cannot be considered as अनुवादक and अप्रमाण. 

उपाधि i.c., a conditioning factor adversely affects 
the Vyapti relation. The stock example of gwrfW is 
आर्देन्धन संयोग in the syllogism * yar धूमवान्‌ बन्हेः | Here, 
what is responsible for घूम is not mere घन्हि but आद्रेन्धन- 
संयोग. Smoke arises because of wet fuel and not by mere 
fire. An उपाधि is defined as साध्यव्यापकत्वे सति साधना- 
व्यापकत्वम्‌ | Wherever there is qu there is आर्द्रेन्यनसंयोग. 
Therefore, there is साध्यव्यापकत्व, But wherever there is 
afg there is no आर्देन्चनसंयोग necessarily. Therefore, there 
is लाचनाव्यापकत्च. This shows the breaking down of Vyapti 
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relation between घूम and qfi. Because आर्द्रैन्धनसंयोग 
which is wider than घूम is shown to be narrower than af 
here. Now, this means that qu is not wider than afg and 
hence cannot have Vyapti relation with qfg. The साध्य is 
expected to be wider than हेतु. Such a position cannot be 
maintained here, 

In the present instance विमतं uude कार्येत्वात्‌ also, 
दारीरिजन्यत्व is wider than Hugs because, wherever there 
is an agent he is found to be an embodied person. But 
शरीरिज्ञन्यत्व is narrower than कार्येत्व. Because क्षित्यंकुर etc., 
are कार्यs but these are not शरीरिजन्य, The point made by 
showing this उपाधि is that an agent can be found only in 
case of such products that are produced by embodied 
persons. क्षित्यंकुर etc., are not produced by embodied 
persons. Therefore, the Vyàpti relation that whatever is 
a product that has an agent is not sustainable. Therefore, 
by this inference T$vara cannot be established as an agent 
of क्षित्यंकुर etc. 

(3) In this section an interesting remark is made by 
Sri Jayatirtha by stating that the sentences that mention 
these two syllogisms seem to be interpolations. However, 
he is commenting on them also as these have become 
a part and parcel of the original text now. 

इतः परं ` प्रलक्षानुमानसिद्धत्वे च ' इत्यतः पूर्व वाक्यद्वयं मूल- 
कोशेषु अदशेनात्‌ प्रक्षिप्रमित्याहुः तथापि गङ्गाजलानुप्रविष्ट azadt 
जळस्येब तस्याप्युपादेयत्वात्‌ व्याख्यानं क्रियते | 
This remark reveals the critical approach of Sri Jayatirtha 
in respect of Text preservation. Elsewhere also he notices 
different readings. However, in Dvaita tradition such 
interpolations and variant readings are very rare since the 
texts and commentaries are very carefully preserved. 
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Abheda Srutis conflict with Pratyaksa and Anumana 


i8. वि, नि.--प्रयक्षानुमानसिद्धत्वे च भेदस्य तद्विरोधादेव 
अप्रामाण्यमभेदागमस्य । तेन अभेदागमस्य प्रामाण्याभावे नानुवाद- 
कत्वं भेदवाक्यानाम्‌ । नहि बलवतः अनुबादकत्बं दाढ्यहेतुत्वात्‌ । 
प्रत्यक्षादे: आगमस्थ प्राबल्येडपि न उपजीव्यप्रमाणविरोधे 
प्रामाण्यम्‌ । विषयाभावे स्वस्यैव अप्रामाण्यापत्तेः । 

तेनेव हि अनुमानादिना आगमस्य विषयः सिद्धथति तत्पक्षे5पि | 

अनुमानेन हि अनुवादित्वपक्षे ईश्वरः बोद्धव्यः प्रत्यक्षेण च 
आगमः। अतः तयोः विराधे प्रामाण्यं न स्यात्‌ | अनुमानसिद्धेश्वराच 
भेदः अनुभवतः सिद्धः जीवस्य असर्वकतृत्वेन अनुभवात्‌ | 

If the difference is established by Pratyaksa and 
Anumana, then, the Sruti that is supposed to convey 
abheda will be Apramana. Consequently, if Abheda 
Sruti is Apramana because it is opposed to Pratyaksa 
and Anumana, then, there is no question of Bhedasruti 
beingtreated only aanuvada or restatement. A stronger 
Pramàna will not be Anuvada ; it will strengthen what is 
already conveyed by durbala Pramana (In the present 
case the difference which is already conveyed by 
Pratyaksa and Anumina will be confirmed by Bheda 
Sruti ) 

Though normally Sruti is superior to Pratyaksa 
and Anumaàna, when these are Upajivya the Sruti is 
not Pramana as against these. Because, these Upajivya 
Pramanas provide the subject matter for Upajivaka 
Pramàna i.e., Sruti. 

Even for Advaitin the subject matter of Abheda 
Sruti viz , Jiva and Īśvara are provided by the Pratyaksa 
and Anumāna. While arguing for anuvāditva of Bheda 
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Sruti Advaitin stated that Iévara is known by Anumana 
and Jiva is known by Pratyaksa. Hence, if abheda is 
opposed to these Pramanas, then, abheda Sruti cannot 
be Pramana. As regards the Bheda between I$vara 
known through Anumana and Jiva known through 
Pratyaksa, the very experience conveys the difference 
since every one knows that Jiva is not Sarvakarta. 

Expl. (l) In this section two points are made: (i) If 
Bheda is established by Pratyaksa and Anumüna, then, 
abheda Sruti will have to be treated as apramana since it is 
opposed to what is established by Pratyaksa and Ánumana. 

(ii) Though normally Sruti is superior to Pratyaksa 
and Anumána, when these are Upajivya the position will 
be reverse. In the present context these are Upajivya, 
because, the subject matter of abheda Sruti viz., lévara 
and Jiva are provided by these Pram4nas according to even 
Advaitin. Even for comprehending abheda Sruti, Iívara 
and Jiva are provided by Pratyaksa and Anumana. There- 
fore, these are Upajivya Pramanas. Now these Upajivya 
Praminas that convey Isvara and Jiva, convey their differ- 
ence also. Therefore, abheda Sruti that is opposed to what 
is conveyed by the these Upajivya Pramāņas is not 
Pramàána. 

(2) Advaitin stated that जीवेश्वर मेद is known by प्रत्यक्ष 
and अनुमान in order to prove अनुवादकत्व of मेदश्रुति and 
consequently its अप्रापाण्य. But this recoils on him. If 
जीवेश्वर सेर is established by प्रत्यक्ष and अनुमान, it is अमेदश्रुति 
that has to be अप्रमाण, because, it is directly opposed to 
what is established by प्रत्यक्ष ००० अनुमान. 

येन भेदवाक्यानामनुवादकत्बं उच्यते तेन अवश्य भेदस्य प्रयक्षानु - 


मानसिद्धत्वं वाच्यम्‌ । असिद्धस्य अनुवादितु अशक्यत्वात्‌ । तथाच 
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भेदग्राहकप्रत्यक्षादिविरोधादेव अप्रामाण्यं अमेदागमस्य अपरिहार्यम्‌ | 
तथाच अभेदागमपरिरक्षणार्थ मेदागमानां अनुवादकत्वव्युत्पादनं क्रियमाणं 
तदप्रामाण्यमेव gea | (J.T.) 


(3) Now, the next question is, Pratyaksa and Anu- 
mana are inferior to Sruti. Therefore, how can abheda 
Sruti be Apramina on the ground that it is opposed to 
these Pramanas? This is answered by pointing out that 
here प्रत्यक्ष and अनुमान are Upajivya Pramanas while 
abheda Sruti is Upajivaka. Now, Upajivya is superior to 
Upajivaka. Pratyaksa and Anumaàna are Upajivya here, 
because, these provide the subject matter of abheda Sruti 
viz., livara and Jiva. This is stated by Advaitin himself 
in his anxiety to prove अनुवादकत्व of सेदश्रुति 

(i) यद्यपि प्रक्षानुमानाभ्यां आगमस्य प्राबल्यमिति उत्सगे: | 
तथापि यत्र प्रयक्षानुमानयो: आगमं प्रति उपजीव्यत्वं तत्र तयोरेव 
ततो बलवत्त्वम्‌ | तत एव तद्विरोधे तस्य न प्रामाण्यमिति अंगीकार्यम्‌ | 


(ii) येन हि यस्य विषयः सिद्धयति तत्‌ तस्य उपजीव्यम्‌ | 
विषयाभावे स्वोदयाभावेन अबोधकरवलक्षणं अप्रामाण्यं प्राप्रोति | 


(4) (i) तेनैव अनुमानादिना-भेदवाक्यानां अनुवादकत्वसिद्धथर्थ 
परोपन्यस्तेनेव अनुमानादिना, 


(ii) ततत्पक्षेऽपि आगमस्य-अभेदागमस्य ( J.T.) 
(5) जीवं विषयीकृत्य तस्य ईश्वरेण अभेदः बोधनीयः । तत्र 
ईश्वरः कार्यत्वायनुमानसिद्ध: जीवश्च प्रत्यक्षसिद्धः इति प्रत्यक्षानुमाने 
तर्‍्वमस्याद्यागमस्य उपजीव्ये | ( J.T.) 


(6) In the sentence प्रत्यक्षेण च आगमः the word आगमः 


refers to जीव. आगच्छति अवगच्छति इति आगमः जीवः | 
4 
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Anubhava of Saksin is Superior to Agama 


9. वि, नि.--न च अनुभवविरोधे आगमस्य प्रामाण्यम्‌ | 
आगमप्रामाण्यानुभवस्यापि अप्रामाण्यापत्तेः | 


बहुप्रमाणसंवादअ दाळ्येहेतुरेव । बहनां वचने तस्यैव दर्शने 
दाढथेस्येव इष्टेः | 


सर्वाविवाद्र्थळे एव कथंचिदनुवादकत्वम्‌ | न चात्र सर्वाविवादः 
एकत्ववादिनामेव विवाददशनात्‌ । 


बहुप्रमाणविरोधे च एकस्य अग्नामाण्यं इष्टं शुक्तिरजतादौ | 
न च दोषजन्यत्वादेव दुर्थळत्वमिति विरोधः । बहुप्रमाणविरुद्धानां 
दोषजन्यत्वनियमात्‌ | 


Agama that is in conflict with the experience of 
Saksin cannot be considered as Pramana. In that case 
even the experience of Agamapramanya may have to 
be treated as Apramana. (Saksin is the final authority 
in respect of ascertaining Primanya. Once it is relaxed 
in one case, it may have to be relaxed in all other 
cases.) 


Further, there being many Pramanas in a given 
case affirms its validity. When many mention the 
same thing and it is also confirmed by observation, it 
results in the affirmation of its validity. 


When there is no dispute in respect of the conten- 
tion made, then only, mentioning of second and further 
Pramanas results in anuvada i.e., re-statement. In the 
present case, the abhedavadins oppose bheda and 
therefore, there is a need to affirm Bhedapramanya by 
Sruti. (Therefore, Bheda Srutis are not mere anu- 
vadakas. These affirm Bheda.) 
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When something is opposed to many Pramāņas, 
then, it is Apramāņa. This is observed in the case of 
Suktirajata. 


The contention that ‘ Suktirajata is Apramana, not 
because, it is opposed to many Praminas but because, 
it is defective’ is not correct, because, whatever is 
opposed to many Praminas that is bound to be defec- 
tive. In fact, the fact of its being defective is detected 
by the opposition of many Pramanas. 


Expl. (l) In this section two points are made: 
(i) Abheda Srutis are in conflict with Bhedanubhava and 
therefore, cannot be considered as Pramana. Bhedánubhava 
obtained by Saksin has to be respected. In case the 
Bhedanubhava of Saksin is overlooked, then, Abhedagama 
pramanya anubhava also has to be overlooked. This will 
defeat Advaitin’s very purpose. 

(ii) When there are more than one Pramana in 
a matter, it is not necessary that the second and further 
Pramanas are merely Anuvadaka i.e., re-statement. The 
second and further Pramanas have as much force as the 
first one and affirm the point under discussion. In the 
present case, the Bheda Srutis affirm the Bhedanubhava 
obtained by Saksin. 

(2) साक्ष्यनुभवो हि सर्वेप्रमाणप्रामाण्यनिश्चायकः | तस्य 
जीवेश्वरभेदविषये अप्रामाण्ये अभेदागमप्रामाण्यविषये5पि तस्य प्रामाण्यं 
अविश्रसनीयं स्यात्‌ । ततश्न ऐक्यागमप्रामाण्यं न सिद्धयेत्‌ । परिशेषात्‌ 
साक्ष्यनुभवविरोधिनः अभेदागमस्येव अप्रामाण्यं वाच्यम्‌ | अनेन 
अव्यभिचरितत्वनियमः साक्ष्यनुभवस्य प्राबल्यहेतुः इत्युक्तम्‌ | एव- 
मु पजीव्यत्वनिरवका झारवलक्षणस्वभा वबळवत्प्रमाणबाधितत्वात्‌ ऐक्या- 
गमस्य अप्रामाण्यमित्युक्तम्‌ | ( 7.7.) 
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(3) In case of शुक्तिरजत its being defective is shown 
by more than one प्रमाण. 

शुक्तिकां रजतत्वेन दूरात्‌ प्रतीत्य (Gu wad किन्तु शुक्तिकेव ! 
इति amasi ogeDrfa | ततः समीपं गतः प्रत्यक्षेणापि शुक्तिरेव इति 
पझ्यति | पाटनद्हनादिलिंगेन ada अनुमिनोति। ततो बहुप्रमाण- 
विरोधेन एकस्य रजतज्ञानस्य अप्रामाण्यमेव निश्चिनोति | 


Classification of Pramanas 
20. बि, नि,— 

अदुष्टमिन्द्रियं cni तकोऽ दुष्टस्तथानुमा | 
आगमोऽदृष्टवाक्यं च खदृक्चानुभवः स्मृतः ॥ 
बलवत्प्रमाणतश्चेव TAT दोषाः न चान्यथा | 
द्विविधं aTa च बहुत्वाच खभावतः ॥ 
तयोः BATA बलवानुपजीव्यादिकश्च सः | 
याथार्थ्यमेव प्रामाण्यं WHY ज्ञानशब्दयोः ॥ 
ज्ञानं च द्विविधं वाह्यं तथानुभवात्मकम्‌ | 
बर्येवानुभवस्तत्र निर्दोषं त्वक्षजादिकम्‌ ॥ 
अन्नुप्रमाणतां याति तथाक्षादित्रयं ततः | 
प्राबल्यमागमस्यैव जात्या तेषु त्रिषु स्मृतम्‌ । 


उपजीव्याविरोधे च न प्रामाण्यममुष्य च ॥ 


The senses eye, ear etc., free from the defects 
constitute Pratyaksa, Tarka i.e., Aunmana free from 
the fallacies is inference, the statements free from the 
defects are Agama. The Saksijfiana is called Anubhava. 
The defects are detected by the superior Pramanas. 
The superiority of Pramanas is on two grounds viz. 
(i) many Pramanas supporting the matter concerned. 
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(ii) A Pramana being superior by its very nature. 
Between these two criterea that which is superior by 
its very naiure has to be preferred to that of the support 
of many Pramanas, Upajivyatva etc., constitute the 
grounds for the superior nature of a Pramana. 


Conveying the objects as they are, constitutes 
Pramanya of Pramanas. This is primarily done by the 
knowledge. The knowledge is of two types viz. (i) 
Anubhava i.e., Svarüpajfiana, (ii) Bahya i.e., Vrttijfiana. 
Between these two Anubhava is superior. 


Pratyaksa, Anumana and Agama constitute Anu- 
Pramana (while Jnana itself is Kevala Pramana.) Among 
Pratyaksa, Anumana and Agama, the Agama is nor- 
mally superior. However, when Agama is in conflict 
with Upajivya Pratyaksa etc., then, Upajivya is 
superior. 

Expl. (l) In this section the classification and broad 
definition of Pratyaksa etc., are given. 

(2) The Pratyaksa etc., Pramanas are defined as 
follows : 

(i) अदुष्टं इन्द्रियं saam । इन्द्रियस्य agea काचादि- 
राहित्यम्‌ । इन्द्रियमिति ज्ञानेन्द्रियमेब विवक्षितम्‌ | 


The senses eye, ear etc., free from the defects constitute 
Pratyaksa. 

(ii) age: तर्कः अनुमा | वक््यमाणविरोधादिदोषरहितं उप- 
पत्तियुक्त्या दिशब्द्बाच्यं लिङ्कमनुमा | सा च तके साधनमेदात्‌ द्विविधा | 
aaa अनुमीयते अनेन इति तर्कशब्देन समस्तोपपत्तिः उच्यते | 
(J-T.) 
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Reasoning free from the fallacies is called Anuma. It 
is also called by the designations Upapatti, Yukti, Linga, 
Tarka etc. 


Tarka is of two types viz., SK and साधन. The 
first is explained as व्याप्याड्डीकारे अनिष्टव्यापकप्रस ञ्जनम्‌ | This 
type of Tarka is called दूषणाजुमान while the rest is called 
खाधनानुमान। 

The Nyayavaisegikas do not consider this प्रस type of 
तक as प्रमाण while Jains consider it as a separate प्रमाण. 


wh: प्रमाणमेव न भवतीति नेयायिकादय: । प्रथक्‌ प्रमाणमिति 
Sat: । (]. 7.) 


(3) आत्मस्वरूपभूतं शानं स्वटक तदिदानीं अनुभवः इति Ra- 
क्षितम्‌ । The word स्वदकू refers to स्वरूपक्षान or साल्िज्ञान. 
This is always free from the defects, Therefore, the 
adjective निदु is not necessary in this case. (This fav, 
of course, only in the case of लात्विक जीवः.) 


(4) The grounds of स्वभावप्राबल्य of a प्रमाण are: 
डपजीव्यत्व, निरवकाशत्व, श्रुतित्व. 


(4) याथार्थ्यं is explained as यथावस्थितज्ञेयविषयकारित्व ; 
such विषयीकारित्व is साक्षात्‌ in case of ज्ञान while it is 
परम्परया in case of इन्द्रिय, लिंग and meg. Therefore, the 
प्रामाण्य or प्रमाकर णत्व is मुख्य in ज्ञान while it is परझपरया in 
case of others. That is why ज्ञान is designated as केवलप्रमाण 
and others are called अनुप्रमाण in Dvaita tradition. 

शाब्द is also agaat. However, since श्रुति is always 
flawless it is also called मुख्य compared with other 
अलुप्रमाण5. 


इन्द्रियलिङ्का पेक्षया शब्दविशेषस्य वेदस्य याथार्थ्ये मुख्यम्‌ | न तु 
ज्ञानसमकक्षतया | (J. T.) 
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(6) (i) बाह्यमू-आत्मस्वरूपातिरिक्तम्‌ , इन्द्रियलिङ्गशब्दजन्य 
यन्मनोवृत्तिरूपम्‌ i 
(ii) जात्येब-उत्सगेंणेव (J.T.) 


Requirements of Pararthanumana 


24. वि, नि,— 
यामाहुरनुमां केचित्‌ त्रियाद्यवयवात्मिकाम्‌ । 
सा व्यर्था नोपपत्त्या हि विना सापि प्रमाणताम्‌ ॥ 
यात्यतो युक्तिरेवैका प्रमाणमनुमात्मकम्‌ । 
युक्तिः प्रतिज्ञारूपा च हेतुरृष्टान्तरूपिका ।। 
तथोपनयरूपा च परा निगमनात्मिका । 
पृथक्‌ TTR प्रमाणत्वं याति युक्तितयेव तु | 
प्रतिज्ञा हेतुगर्भव पृथ ङ्‌ प्रामाण्यमेष्यति ॥ 
सिद्धत्वेन प्रतिज्ञायाः हेतुर्मानं पृथग्‌ भवेत्‌ | 
प्रतिज्ञावयवत्वात्तु खातन्त्रयेणेव मानताम्‌ di 
दृष्टान्तो यात्युपनयो व्याप्तिमाश्रित्य केवलम्‌ | 
व्यासस्तु केवलाऽपि स्थात्‌ प्रमाणं नियमाश्रयात्‌ ॥ 
तथा निगमनं चोपसंहारेकखभावतः | 
प्रामाण्यं यात्यनुभवो ज्ञापयत्युपपत्तिताम्‌ ॥ 

This Pararthanumana is stated to consist of Pratijna 
èg etc., three or more avayavas. However, these are 
superfluous, since Upapatti i.e., the presentation of 
Hetu that has Vyapti is the chief requirement and the 
statements of Pratijna, Hetu etc., are only intended to 
present the Hetu that has Vyapti to the mind of the 


person who has to infer. Without reminding the 
presence of Hetu that has Vyapti, the mere Pratijnà 
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etc., statements will not help him. Depending upon the 
need of the person any one of these avayavas can 
remind him of the presence of Hetu that has Vyapti. 
Therefore to insist on three or more avayavas is 
superfluous. 

Presentation of Hetu that has Vyapti constitutes 
the chief element in the process of reasoning to infer. 
This can be brought about by the statement of Pratijna 
alone, Hetu with dristant alone, Upanaya or Nigamana 
alone. 

From experience it is clear that any one or two 
or three of these can lead to the reasoning necessary 
to the inference depending upon the need of the 
person who is to be enabled to infer. 

Expl. (l) In this section it is shown that for परार्थानुमान 
it is not necessary to have all the five avayavas viz. 
Pratijna, Hetu etc., but any one, or two or three of these 
are sufficient to have परार्थानुमान. This depends upon the 
need of the person. What is important is, the presence of 
the Hetu that has Vyapti relation with the Sadhya has to 
be brought home. 

(2) Inference is of two types viz., स्वार्थं and परार्थ. In 
respect of परार्थानुमान generally five avayavas or a five- 
stepped statement of syllogism is worked out by Nyaya- 
vaisesikas. Some contend that only three are sufficient 
while others hold that only two are sufficient. It is pointed 
out here that no such fixed scheme is necessary. The chief 
element in the reasoning for an inference is the presence 
of Hetu that has Vy4pti relation. The statements Pratijna, 
Hetu etc., are only intended to bring home this position. 
This is done sometimes only by one of these and sometimes 
by more than one, It all depends upon the equipment of 
the person who is to be enabled to infer. 
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(3) (a) द्विविधं अनुमाने स्वार्थ परार्थं चेति। 

(i) aa यत्परोपदेशमनपेक्ष्य स्वयमेव व्यापि ज्ञात्वा 
विवक्षितस्थले व्याप्यं अनुसन्धत्ते तत्स्वार्थानुमानम्‌। तेन अस्य विवक्षित- 
स्थले व्यापकप्रमितिः उत्पद्यते | 

(ii) इदमेव व्याध्यादिज्ञानं परो पदे शमपेक्ष्त्य उत्पद्यते चेत्‌ 
तदा परार्थानुमानम्‌ | 

(b) अत्र वादिनः विप्रतिपद्यन्ते । प्रतिल्ञाहेतूदाहरणेः उदा- 
हरणो पनयनिगमनेर्वा त्रिभिरेव अवयवाख्येः अवान्तरवाक्येः उपेतं 
महावाक्यं परोपदेशः इति केचित्‌ । 

प्रतिज्ञादयः पञ्चावयवाः सवथा अपेक्षिताः इत्यपरे | 

उदाहरणोपनयो द्वावेवेत्यन्ये । तानेतान्‌ नियमपक्षान्‌ अनूद्य 
दूषयति---यामाहुरनुमा मिति i 

(c) अनुमाम्‌-अनुमानोपयुक्तं परोपदेशवाक्यम्‌ , त्रियाद्यव- 
यवार्मिकां नियमेन इति शेषः । सा व्यर्था स: अवयवनियमः निष्प्रयो- 
जन: इति यावत्‌ । 

परोपदेशो हि गृहीतब्याप्त्यादिकं प्रति तत्स्मारकत्वेन, इतरं प्रति 
तद्विषयजिज्ञासाजनकत्वेन उपयुज्यते । अतः व्याप्त्या दिमहिङ्गस्सृत्या- 
दिके यावता भवति तावदेव अनुमात्मक प्रमाणं परोपदेशरूपं वाक्यम्‌ | 

प्रतिज्ञादिकं प्रथक्‌ प्रथगेव युक्तितया युक्तिस्मरणादिहेतुतया 
प्रमाणत्वं उपयुक्तत्व याति। ( J.T.) 

The driving point of the whole discussion is, what is 
essential for परार्थानुमान is bringing home the fact that the 
Hetu or Linga that has Vyapti relation with the Sadhya is 
present and therefore, the presence of the Sádhya has to be 
inferred. ‘To achieve this end it is not necessary to state 


all the five avayavas of a Pararthanumana. Whatever are 
necessary in a given case, the mention of those is sufficient. 
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This depends upon the person’s equipment who is to be 
guided to infer. 


Defects of reasoning. Arthapatti, Upamana and 
Anupalabdhi are not separate Pramanas 


22. वि, नि, — 
विरोधश्र तथाधिकयं न्यूनता5संगतिस्तथा | 
उपपत्तिदोषाः विज्ञेयाः विरोधश्च खतो5न्यतः ॥ 
जनकस्यात्ययो MA: स्वस्थ वाऽन्यस्य वा भवेत्‌ | 
जनकं WHITE खस्यार्थस्य प्रकाशनात्‌ |i 
निग्रहाः एत एव स्युः संवादानुक्तिसंयुताः ॥ 
अर्थतः ग्राषिरेवार्थापत्तिरित्यभिधीयते । 
ष्ट्रा सहृशमेवान्यं Tee तु वस्तुनि ॥ 
एतरसरशताज्ञानसुपमानं प्रकीतितम्‌ | 
अभावस्य परिज्ञानं द्विविधं सम्बुदाहृतम्‌ ॥ 
एकं तत्रानुभवतः योग्यस्यानुपलब्धितः | 
द्वितीयमपि विज्ञेयं gears च घटादिके ॥ 
एकं प्रत्यक्षरूपं स्थात्‌ द्वितीयमनुमात्मकम्‌ | 
क्कचिद्‌ घटाद्यभावोऽपि प्रत्यक्षेणावगम्यते ॥ 
झटित्येव परिज्ञानात्‌ नलिंगोद्भवता मता | 
अर्थापत्तिश्चोपमा च ह्यनुमाभेद एव तु | 
आगमो द्विविधो ज्ञेयो नित्योऽनित्यस्तथेब च ॥ 


Virodha i.e., syntactical incongruity, Adhikya i.e., 
extra words, Nyünatà i.e., incompleteness, Asangati 
i.e., absence of reciprocity, these are the defects of 
reasoning. Virodha i.e., incongruity is of two types viz. 

(i) Svatah i.e., arising out of one's own statement, 
action etc. (ii) Anyatah i.e., pointed out by another 
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Pramana. Jati is self-contradiction. These defects 
along with Samvada i.e., acceptance of the disputed 
point, and Anukti i.e., keeping mum, constitute 
nigrahasthanas. 


Arthapatti is presuming something to justify what 
is already known but needs justification. 


Comprehension of similarity in something that was 
seen before by now seeing a similar object is Upamana. 


Abhava is comprehended in two ways: (i) By 
anubhava i.e., Saksin (ii) By Yogya anupalabdhi i.e., 
non-comprehension of an entity even when appropriate 
means to comprehend it are operating. The absence of 
bliss etc., is comprehended in the first way and the 
absence of jar etc., is comprehended in the second way. 
The first way of comprehending abhava is Pratyaksa 
while the second is Anumana. Sometimes the absence 
of jar etc., entities is also comprehended by Pratyaksa. 


Arthapatti and Upamana are varieties of Anumana. 

Agama is of two types: Nitya i.e., eternal, Anitya 
i.e., created. 

Expl. (l) The defects of reasoning, the nature of 
Arthapatti and Upamana are explained in this section. 

(2) d) योग्यताविरहः विरोधः (ii) सत्यां सङ्गतौ अधिकत्वं 
आधिक्यम्‌ (iii) विवक्षितासम्पूर्तिः न्यूनता (iv) आकांक्षाविर्हः 
असङ्गतिः 

These technical terms are used in specific senses. 
Therefore, these should not be taken in the ordinary sense 


or in the sense in which other schools have used these 
terms. For instance the term विरोध is not used in the 
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ordinary sense of opposition, conflict or contradiction but 
in the specific sense of syntactical incongruity अन्योन्यान्व य- 
योग्यताविरहः. Similarly, the word आधिक्य refers to the 
use of unnecessary extra words when a sentence is self- 
sufficient. असक्कति is not irrelevance here but the absence 
of reciprocity. It is difficult to translate these technical 
terms, Therefore, their explanation in Sanskrit is given 
above. 

(3) (i) The expression जाति is used here to refer to 
स्ववचनविरोध, स्वक्रियाविरोध and स्वन्यायविरोध. These are 
different forms of स्वव्याहति i.e., self contradiction. 


स्वव्याहतिः ज्ञातिः । सा त्रिविधा स्वधचनविरोधः, स्वक्रिया- 
विरोध:, स्वन्यायबिरोधः | 

(ii) विप्रतिपन्नप्रमेयाभ्युपगमः संवावः, तृष्णीभाषः अनुक्तः à 

(4) (i) अर्थत:-अनुपपद्यमानस्य अर्थस्य arg, प्राप्ति: aga- 
पादकार्थान्तरप्रमितिः अर्थापत्तिः i 

(ii) नगर गां दृष्टवतः पुरुषस्य वने तत्सदृ शमन्यं गवयं CET 

gaze स्मर्यमाणे वस्तुनि नगरस्थे गवि यदेतत्‌ गवयसदृङाताज्ञानं 
जायते तदेव उपमानं प्रकीर्तितं वृद्ध: । 

(iii) अनुपलब्धि is not considered as a separate Pramana 
in Dvaita Vedanta. Nor अभाव is always comprehended 
by प्रत्यक्ष, The absence of सुस्व |: etc., is comprehended 


by साक्षिप्रत्यक्ष while the absence of घट, पट etc., is compre- 
hended sometimes by प्रत्यक्ष and sometimes by agata also. 


Classification of Pratyaksa 
23. वि, नि, 
प्रत्यक्ष त्रिविधं ज्ञेयं ऐश्वरं यौगिकं तथा । 
अयौगिकं चेति तथा सर्वमक्षात्मकं मतम्‌ ॥ 
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अक्षाणि च सरूपाणि नित्यज्ञानात्मकानि च | 
बिष्णोः श्रियः तथैवोक्तान्यन्येषां 3विधानि तु ॥ 
सरूपाणि च भिन्नानि भिन्नानि त्रिविधानि च । 
देवासुराणि मध्यानीत्येतत्‌ प्रत्यक्षमीरितम्‌ ॥ 
विषथान्‌ प्रति स्थितं हि अशं प्रत्यक्षमिति कीर्तितम्‌ | 
अक्षयं पुरुषस्याक्ष खरूपे मुख्यमेव तु ॥ 
उपचारस्तदन्यत्र सृष्टाबुपचयो यतः | 
उपपतिस्वरूपत्वादनुमा सम्भवादिकम्‌ |! 


प्रत्यक्षागममाहात्म्याद्नुमानं प्रमाणताम्‌ | 
याति नेवान्यथा तस्य नियतत्वं क्कचिद्‌ भवेत्‌ ॥ 


इति ब्रह्मतर्के | 

Pratyaksa is of three types viz., Iévara Pratyaksa, 
Yogi Pratyaksa and Ayogi Pratyaksa. All these three 
arise by senses. The senses of Visnu and Laksmi are 
eternal, of the nature of consciousness, and part of 
their very nature, The senses of others are of two 
types viz. : (i) Such senses that are part of their very 
nature. (ii) Such other senses that are not part of their 
very nature. The latter are of three kinds: Daiva, 
Asura and Madhya. Since the Aksa i.e., senses move 
towards the objects the knowledge obtained by them is 
called Pratyaksa. The senses of I$vara are Aksa in the 
primary sense since these never perish. In case of 
others as their senses develop through ahamkara at the 
commencement of creation and subside again during 
pralaya, these are Aksa only in the secondary sense. 

Sambhava is also a form of reasoning. Therefore, 
it is not a separate Pramana. Anumana establishes 
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things only when duly supported by Pratyaksa and 
Agama. |n other cases, there is no certainty about its 
conclusions. This is all stated in Brahmatarka. 


Expl. (I) In this section the varieties of Pratyaksa are 
described. 


(2) (i) पफेश्वप्प्रत्यक्ष refers to both विष्णुप्रत्यक्ष and लक्ष्मी- 
प्रत्यक्ष - 

(ii) The description of विष्णु as सर्वैन्द्रियविवजित 
only refers to the absence of जडेन्द्रियअ. भिन्नजडेन्द्रियाभाव परं 
तद्वाक्यम्‌ । ( J.T.) 

According to Dvaita, Lord Visnu has अप्राकतस्वरूपभूत- 
नित्धेन्द्रियऽ. Laksmi also has similar स्वरूपेन्द्रियः. 


(3) (i) The jivas have both स्वरूपेन्द्रिय and जडेन्द्रिय. 
Their स्वरूपेन्द्रियऽ get उपचय and अपचय | 
स्वरूपेण नित्यस्यापि तस्य सृष्टिकाले भौतिकाहंकारिकाबयपो पचय- 
रूपोत्पत्तिर स्ति | ge तदपचयलक्षण: क्षयञ्च | 
(i) सम्यग्‌ ज्ञानप्रचुराणि देवानि । भिथ्याज्ञानप्रचुराणि 
आसुराणि । उभयसमानि मध्यानि | ( J.T.) 
(4) (i) व्यास्तिस्मरणमपेक्ष्य अर्थप्रमितिजञनकत्वात्‌ सम्भवादिक- 
मपि प्रमाणमनुमैव | एवमेतिह्यस्याप्यागमे अन्तर्भावः वाच्यः | 
(ii) अनुकूलाभ्यां प्रत्यक्षागमाभ्यां उपाधिप्रतिपक्षनिरासात्‌ 
अनुमानं प्रमाणतां अर्थनिश्चायकतां याति । (J.T.) 
Bheda Srutis are not Anuvadaka 
24. वि, नि.--अत्र चोपजीव्यत्वेन प्रमाणप्राबल्यात्‌ भेद एव 
तात्पर्य युक्तम्‌ | कथश्च अनुवादकत्वं भेदस्य प्रमाणेन असिद्धौ | 
सिद्धौ च कथं अभेदवाक्यस्य अबाघः । न च अग्रमाणसिद्धेन अनुवाद- 
कत्वं प्रमाणस्य भवति । दुर्बलत्वे च भेदप्रमाणय आभासत्वात्‌ न 
मेदवाक्यानामचुवादित्वम्‌ | अतश्च मेदवाक्यानामेव प्राबल्यम्‌ di 
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Now, the Pramanas that convey Bheda are Upajivya 
and therefore, are superior. Therefore, it is proper to 
take even the so called Abheda Srutias conveying 
Bheda only. If Bheda is not conveyed by Pratyaksa 
which is Upajivya Pramana here, then, how can Bheda 
Sruti be considered as anuvada, and if Bheda is 
conveyed by Pratyaksa, then, how can Abheda Sruti 
remain without being repudiated ? 


Unless the subject under reference is already 
conveyed by some other Pramana earlier, the later 
Pramana will not be anuvada. If it is contended that 
the earlier Pramana i.e., Pratyaksa is inferior, then, 
later Pramana i.e., Bheda Sruti will not be anuvada at 
all. Therefore, Bheda Srutis are superior. 


Expl. () In this section three points are made: 

(i) Since Bheda is conveyed by Pratyaksa which is 
Upajivya Pramana the so called Abheda Srutis also should 
be interpreted as conveying Bheda only. 

(ii) If Bheda is not already conveyed by Upajivya 
Pratyaksa, then, Bheda Sruti will not be anuvada and will 
establish Bheda. On the other hand, if Bheda is conveyed by 
Upajivya Pratyaksa, then, Abheda Sruti stands repudiated, 
that is to say, its Abheda sense has to be given up and 
Abheda Sruti also has to be interpreted as conveying Bheda. 

(iii) To avoid the above contingency, if Pratyaksa 
that conveys Bheda is considered as inferior, then also, 
Bheda Sruti will not be anuvada. A superior Pramana 
cannot be merely an anuváda of an inferior Pramana. 


(2) (i) Tea उपजीव्यत्वेन भेदप्रामाण्यप्राबल्यात्‌ तद्विरुद्धस्य 
ऐक्यागमस्यापि उपजीव्यानुसारेण जीवेश्वग्मेद एव तात्पर्यम्‌ | प्रतीतार्थ- 
प्रच्युतिरेव अप्रामाण्यपदेन उक्ता न तु सर्वथा अप्रामाण्यम्‌ | 
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(ii) (a) जीवेश्वरभेदस्य प्रमाणान्तरेण असिद्धौ भेदवाक्यानां 
कथमनुवादकत्वं भवति | 
(b) मेदस्य प्रमाणान्तरेण सिद्धौ अमेदवाक्यस्य तेन 
अबाधः अनुपरोधः FÅ स्यात्‌ | 
(iii) दुबैलत्वे च (प्रत्याक्षादेः) भेदप्रमाणस्य आभासत्वात्‌ 
अकिश्चित्करत्वात्‌ | 

यथा हि दुर्बलत्वात्‌ प्रक्षादिक ऐक्यश्रुतेः विषयापहारं न 
करोति | तथा भेदश्चुतेः विषयापहारमपि न करोति | तथा च स्वातन्त्र्येण 
स्वविषये cau भेदश्रुति: कथमनुवादिनी स्यात्‌ । 

भेदवाक्यानां प्रत्यक्षा दिसंवादेन ऐक्यवाक्यापेक्षया प्राबल्यमेव | 

(J.T.) 

25. वि, नि.--सर्वप्रमाणविरुद्धवचनानामेव प्राबल्याङ्गीकारे 
“इदं वा अग्रे नेव किञ्चन आसीत्‌ असतः सदजायत? इत्यादीनामेव 
अविचारेण प्रतीयमानस्य अर्थस्य सर्वप्रमाणविरुद्धत्वात्‌ तत्र सर्वागमानां 
महातात्पर्य प्रसञ्येत | 

न च तत्र युक्तिविरोधः इति वाच्यम्‌ । तस्मिन्‌ पक्षे युक्ति- 
विरुद्धत्वेव अननुवादित्वमिति गुण एव स्यात्‌ | युक्तिसिद्धत्वे हि 
अनुवादित्वं स्यात्‌ । अतः प्रमाणसिद्धत्वे तदपलापायुक्तेः अप्रमाण- 
सिद्धत्वे च मेदप्रमाणस्य अलुवादित्वाभावाच | न मेदवाक्यानां 
AA । 

In case the statements that are in conflict with all 
other Praminas are considered as authoritative and 
superior (on the ground that these have Apirvata) 
then, the purport of the statements such as ‘Idam và 


agre naiva kinchana asit' etc. (There was nothing at 
the commencement of the creation. It was all $ünya. 
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Therefore the Sunya is the cause of the world etc.) has 
to be taken as authoritative and as the purport of the 
entire scripture, without any scrutiny, on the ground 
that it has apürvata since it is opposed to all other 
Pramànas. 


It cannot be argued that such a purport is opposed 
to reason and therefore cannot be taken as authorita- 
tive, because, in the opinion of those who consider 
the opposition of other Pramanas as the ground of 
apurvata, the opposition of reason will be a merit 
(a supporting point to consider such a statement as 
authoritative). In case the purport of the statements 
such as ‘ Idam và agre naiva kinchana etc., is considered 
as supported by reason, then, it will be anuvada (and 
lose its apürvata). 


The correct position is, whatever is supported by 
other Pramanas that cannot be denied. (Bheda is 
supported by Pratyaksa and Anumana and therefore, 
cannot be denied). If it is contended that Bheda is not 
supported by Pratyaksa and Anumana, then, Bheda 
Sruti will not be Anuvada and will validly convey 
Bheda. In either case Bheda Srutis are authoritative 
and superior. 


Expl. (I) In this section it is pointed out that mere 
apürvata only will not give superiority to a Pramana, 
Absence of conflict with other Pramanas is more important, 
Apürvatá will be the ground for the superiority of a 
Pramana only when it is not opposed to other Pramànas. 

Abheda Srutis are in conflict with Pratyaksa and 
Anumaàna; therefore, these cannot be considered as Prabala 


i.e., superior merely on the ground of Apürvata. 
5 
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In the case of Bheda Srutis these are supported by 
Pratyaksa and Anumana, The mere fact of the absence of 
apiirvata cannot take away the strength of this support and 
make the Bheda Srutis durbala i.e., inferior. 


The real ground for the superiority is not apürvatà 
but Pramanantaravirodhabhava. 

This position is explained quoting an instance viz.. 
‘Idam va agre naiva kinchana asit? etc. The fact stated 
here viz., sünya is the cause of the world, is opposed to all 
other Pramanas. But there is apürvata in this statement 
since it is not conveyed by any other Pramana. Now the 
purport of this statement cannot be considered as authorita- 
tive or superior merely on the ground that there is apürvata 
in it. It has to be rejected as it is in conflict with all other 
Pramánas,. Same is the case of Abheda Srutis. These convey 
Abheda that is opposed to Pratyaksa and Anumina, 

(i) अपूवेता च प्राबल्यलिड्र्तया प्रसिद्धा | ततः प्रमाणान्तर- 
प्राप्रमपूर्वमर्थ प्रतिपादयतां ऐक्यबाक्यानामेव प्राबल्यम्‌ | 

अत्र वक्तव्यम्‌ । कि प्रमाणान्तरविरोधेऽपि अपूर्वतामाश्चित्य इद- 
मुच्यते उत तद्विरोधे । आद्ये अतिप्रसङ्गमाह्‌ | सर्वेति। सर्वप्रमाण- 
विरुद्धानां ऐक्यवचनानामेव अपूर्वतामात्रेण प्राबल्याङ्कीकारे तथा 
अन्येषामपि वाक्यानां तदेकवाक्यतां व्याख्याय सर्वागमानां जीवेश्व- 
Tey तात्पर्याज्ञीकारे : इदं वा HN’ इत्यादीनासेव वाक्यानां प्राबल्य- 
मङ्गीकतेव्यम्‌ | कुतः अविचारेण प्रतीयमानस्य तदर्थस्य सर्वप्रमाणविरुद्ध- 
त्वात्‌ सवेप्रमाणासिद्धत्वाद्‌ अपूर्वतालाभादिति याबत्‌ । (J.T.) 

(ii) प्रमाणान्तरविरोधाभावे अपूर्वता प्राबल्यहेतु: न तु तद्विरोधे i 
(J.T.) 

(2) अपूर्वेता is considered as one of the aremifogs. 
When something that is not conveyed by any other Pramána 


VISNUTATTVAVINIRNAYA 67 


is conveyed by a Pramana, then, there is apurvata. 
Advaitins claim that Abheda Srutis have such apirvata. 
This is because, Abheda i.e., Jiva-brahmaikya is not 
conveyed by any other Pramàna than Abheda Srutis. They 
further point out that such apiirvata is not there in the case 
of Bheda Srutis, because, Bheda is already conveyed by 
Pratyaksa and Anumána. Stating something that is already 
conveyed by other Pramána is merely Anuvada i.e., re- 
statement. There is no apürvatà in it. Therefore, Bheda 
Srutis are merely anuvadak and hence दुबल 


Refuting this contention of Advaitins, it is pointed 
out here that this aptrvata is helpful only if what is 
conveyed by a Pramana is not in conflict with other 
Pramanas. Absence of other Pramànas is one thing, and 
conflict with other Pramanas is quite another. In the case 
of Abheda Srutis it is not merely the absence of other 
Pramànas to convey it but it is conflict with other Pramanas 
for conveying it. It is the latter that makes them useless, In 
the case of Bheda Srutis, there is no such conflict with other 
Pramanas; on the contrary, the other Pramànas support 
Bheda. Therefore, mere absence of apürvatà does not 
affect the authoritativeness or superiority of Bheda Srutis. 


Affirmation by many Pramanas will strengthen the case 


26. वि, नि.--न च प्रमाणबहुत्वे दौर्बल्यम्‌ । दाढ्यमेव हि 
बहुवाक्यसंवादे TUR | तथा सति अभ्यासादेः अप्रामाण्यहेतुतबं 
स्यात्‌ । अभ्यासस्य च तात्पर्यलिङ्गत्वं सर्वेषां सिद्धम्‌ । तदनङ्गीकारे 
तत्पक्षेपि नवकृत्वः तच्वमसि इत्यभ्यासस्य अनुवादकत्वेन अप्रामाण्यं 
स्यात्‌ । 

प्रथमवाक्येनेच यस्य असिद्धं तदर्थमपरमित्युक्ते प्रत्यक्षादिना 


* 
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मेदः येन अनिश्चितः तदर्थमपरं वाक्यमित्युत्तरम्‌ । तस्मात्‌ बहुप्रमाण- 
संवादित्वे प्राबल्यमेव | 


अतः सर्वप्रमाणविरुद्धत्वात्‌ न अभेदे तात्पर्यं वाक्यस्य किन्तु 
विष्णोः सर्वोत्तमत्व एव महातात्पर्यं सर्वागमानाम्‌ | 


It is not correct to say that when there are many 
Pramanas in a matter the second and later Pramanas are 
not authoritative as these merely restate what is already 
conveyed. It is observed that when there are many 
Pramanas in a matter, there is affirmation of it. If such 
a position is not accepted, then, Abhyasa etc., will not 
determine the authoritativeness. All have accepted the 
fact that Abhyasa determines the purport. 


In case Abhyasa is not accepted as a determinative 
of purport by the Advaitin, then, the abhyasa i.e., 
repetition of * Tattvamasi' nine times will have to be 
considered as mere anuvāda i.e., restatement but not 
as an authority in respect of Abheda. 


If it is contended by the Advaitin that repetition 
of * Tattvamasi ' is intendad for those who are not able 
to comprehend Abheda by the first statement, then, we 
also say that Bheda Sruti is meant for those who are 
not able to comprehend Bheda by Pratyaksa. There- 
fore, many Praminas in a matter are intended only 
to affirm the matter concerned. Therefore, ' Tattva- 
masi’ etc., Sruti statements do not convey Abheda at 
all. All Sruti passages convey the supremacy of Visnu 
only, 


Expl. (I) In this section it is pointed out that many 
Pramànas in the same matter affirm the authoritativeness 
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of the matter concerned. Concluding the discusion in this 
respect it is clearly stated that Abheda is not the purport of 
Sruti. It is the supremacy of Lord Visnu that is the 
purport of Sruti. 


(2) दाढर्थम्‌-निइशङ्का प्रवृत्ति, अभ्यसनम्‌ अभ्यास: आदि- 
पदेन निगमनं गृह्यते । 


Sruti and Smriti passages declare the Supremacy 
of Lord Vishnu 


27. वि, नि.--तथा चोक्तं भगवता-- 
द्वाविमौ पुरुषो लोके क्षरश्चाक्षर एव च | 
क्षरः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते | 
उत्तमः पुरुषस्त्वन्यः परमात्मेत्युदाहृतः । 
यो लोकत्रयमाविइय ब्रिभत्यवयय ईश्वरः | 
यस्मात्‌ क्षरमतीतोऽहमक्षरादापि चोत्तमः | 
अतोऽस्मि लोके वेदे च प्रथितः पुरुषोत्तमः । 
यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ | 
स सर्वविद्‌ भजति मां सर्वभावेन भारत | 
इति गुह्यतमं शास्त्रमिदमुक्त॑ मयानघ | 
एतद्‌ बुद्धा बुद्धिमान्‌ स्यात्‌ कृतकृत्यश्च भारत ॥ इति | 
सर्वोत्कर्ष देवदेवस्य विष्णोः महातात्पर्य नैव चान्यत्र सत्यम्‌। 
अवान्तरं तत्परत्वं तदन्यत्‌ सर्वागमानां पुरुपार्थस्ततोऽत ॥ 
इति पेद्ीश्रुतिः ॥ 
med च सर्ववेदानां तात्पर्य श्रीपतेः परम्‌ । 
उत्कर्षे तु तदन्यत्र तात्पर्य स्यादवान्तरम्‌ ॥ इति महावराहे। 
It is stated by Lord Srikrsna himself— 


There are two sentient beings in this universe viz,, 
Ksara and Aksara. All sentient beings other than 
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Laksmi are designated as Ksara while Laksmi who 
does not undergo any change is Aksara. The highest 
Purusa is distinct from these two and is designated as 
Paramatma. He is the ruler of all, he is eternal, and 
he supports all entering into them. 


I am designated as Purusottama both in the Vedas 
and other sacred literatrue since | am superior to both 
Ksara and Aksara. He who knows me in this way 
without any misunderstanding, knows all, and he 
worships me with complete devotion. This secret 
knowledge is given to you. Realising this, attain the 
direct knowledge of me i.e., the Supreme God, and 
attain liberation. 

The entire sacred literature chiefly conveys Visnu 
the Supreme God and nothing else. Dharma etc., 
other matters, are conveyed only secondarily. This is 
because, the entire sacred literature is intended to lead 
to the Purusartha i.e., liberation which can be obtained 
only by his grace. 

The chief purport of all Vedas is to declare the 
supremacy of Lord Visnu. The other matters such as 
Dharma etc., are conveyed only secondarily. 


Expl. (l) The fact that the entire sacred literature 
chiefly conveys the supremacy of Lord Vignu is explained 
here by quoting Bhagavadgita and other scriptures. 


(2) पुरुषौ-चेतनौ, लोके-अबलोके पर्यालोचने सति, अथवा 
ईशितव्यवर्गे, सर्वाणि भूतानि-ब्रह्मादयों जीवा:, कूटस्थ:-महालक्ष्मी:, 
लोके-पौरुषेयागमे, बुद्धिमान्‌ अपरोक्षज्ञानी, कृतकृत्य:-मुक्त: | 


(3) The expression क्षर refers to all sftas while अक्षर 
refers to Goddess Lakgmi. All Jivas undergo some or other 
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kind of mutilation while Goddess Lakgmi does not undergo 
any kind of modification, 


Liberation is obtained by the grace of God 
28. वि, नि.-युक्तश्व विष्णोः सर्वोत्तमत्व एव महातात्पय 
सर्वागमानाम्‌ । मोक्षो दि सर्वपुरुषार्थोत्तमः । 
धर्मार्थकामाः सर्वेडपि न नित्याः मोक्ष एव R | 
नित्यस्तस्मात्‌ तदर्थाय यतेत मतिमान्‌ नरः ॥ 
इति Tau: | 
अनित्यत्वात्‌ सदुःखत्वात्‌ न धर्माद्याः परं सुखम्‌ | 
मोक्ष एव परानन्दः संसारे परिवर्तताम्‌ ॥ इति भारते । 
मोक्षश्च विष्णुप्रसादेन विना न लभ्यते | 
यस्य प्रसादात्‌ परमार्तिरूपात्‌ अस्मात्‌ संसारात्‌ मुच्यते नापरेण | 
नारायणोऽसौ परमो विचिन्त्यो मुमुक्षुमिः कर्मपाशादमुष्मात्‌ ॥ 
इति नारायणश्रुतिः | 
नायमात्मा प्रवचनेन लभ्यः न मेधया न बहुना श्रुतेन | 
यमेवेष Twa तेन लभ्यः qui आत्मा विवृणुते 
evt स्वाम्‌ ॥ इति कठश्रुतिः | 
तेषामहं समुद्धर्ता मृत्युसंसारसागरात्‌ | 
भवामि न चिरात्‌ पार्थ मघ्यावेशितचेतसाम्‌ ॥ 


इति भगवद्वचनम्‌ | 

It is most appropriate to say that the purport of 

the entire scripture is to convey the supremacy of Lord 

Visnu only. Among the goals of life Moksa i.e., the 
salvation, is the Supreme goal. 


Bhallaveya Sruti states that among Dharma, Artha 
etc., goals of life, Dharma etc., are not permanent. It 
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is only Moksa that is eternal. Therefore, a wise person 
should aspire to obtain Moksa. 

The Mahabharata also says that the other goals such 
as Dharma, Artha etc., are not permanent and the 
misery is not completely eliminated by them. There- 
fore, these do not lead to the highest happiness. It is 
Moksa that gives highest happiness for those who 
rotate in the cycle of birth and death by releasing 
from it. 

This Moksa cannot be obtained without the grace 
of God. 

The Narayana Sruti says that one will become free 
from this miserable cycle of birth and death only by 
the grace of Narayana and not by any other means. 
Therefore, those who desire to be free from this 
Samsara should meditate upon Lord Narayana only. 

The Katha Upanisad says that God cannot be 
attained by discourses, by intelligence, or by vast 
learning. God can be obtained only by one whom he 
chooses to bestow his grace upon. The God will reveal 
himself only to such a chosen person. 

God himself declares in the Gita “I shall immedi- 
ately lift from Samsara those whose mind is fixed 
on me.” 

Expl. (L) Two points are mentioned here : (i) Moksa 
is the highest goal in life. (ii) Mokga can be obtained only 
by the grace of God. 


29. वि, f. — 
उत्पत्तिस्थितिसंहाराः नियतिज्ञानमाबृतिः | 
बन्धमोक्षौ च पुरुषात्‌ यस्मात्‌ स हरिरेकराद ॥ इति स्कान्दे | 
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अज्ञानां ज्ञानदो विष्णुः ज्ञानिनां मोक्षदश्च सः | 
आनन्ददश्च मुक्तानां स एवेको जनार्दनः ॥ इति च । 
बन्धको भवपाशेन भवपाशाच मोचकः | 

केवल्यदः परं ब्रह्म बिष्णुरेव न संशयः ॥ इति च । 


प्रीतिश्च गुणोत्कर्षज्ञानादेय विशेषतः दृष्टा न अमेदज्ञानात्‌ | 
अभेदज्ञानादप्रीतिरेव उत्तमानां भवति। घातयन्ति हि राजानः राजा 
अहमिति वदन्तम्‌ | ददाति च सर्वमभि्रेतं गुणोत्कर्ष वदतः । 
न ताइशी प्रीतिगीव्यस्थ विष्णोः । गुणोत्कषज्ञातरि यादृशी स्यात्‌ ॥ 
तत्प्रीणनात्‌ मोक्षमामोति सर्वः । ततो वेदाः तत्पराः Wd एव ॥ 
इति सौपर्ण श्रुतिः । 
यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ । 
स सर्वविद्‌ भजति मां सर्वभावेन भारत ॥ 


हति शुणोत्कज्ञानादेव परमा प्रीतिः भगवता स्वयमेव अभि- 
हिता । अतः विष्णोः गुणोत्कर्षे एव सर्वश्चुतिस्मृतीनां महातात्पर्यम्‌। 


न च अभेदे तात्पर्यमित्यत्र किञ्चित्‌ मानम्‌ | 


The Skanda Purana says: Creation, sustenance, 
destruction, regulation, enlightenment, veiling, bond- 
age and liberation all these are due to the Supreme 
Lord Hari. He is absolutely independent. 


The Supreme Lord Janardana gives knowledge to 
the ignorant, liberation to the enlightened and bliss to 
the liberated. 

The Supreme Brahman i.e., Visnu binds all in the 
cycle of birth and death, liberates all from the same 
and enables the liberated to realise the bliss which is of 
their very nature. 
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It is observed that the love of God is especially 
obtained by knowing the excellence of his qualities and 
not by thinking as identical with him. The superiors 
are displeased if one thinks that he is equal to them. 
The kings harm those who think themselves as kings; 
on the other hand, if one talks of the excellence of 
their qualities, they will grant all his desires. 


The Sauparna Sruti says: Lord Visnu will not 
have that much affection for anyone which he will have 
for one who knows the excellence of his qualities. 


One will obtain liberation by the love of God. 
Therefore, all Vedas chiefly convey him only. 


O Arjuna! he who knows me as Supreme Purusa 
without any distortion, knows me well and he wor- 
ships me with complete devotion. 


In this way Lord Krisna himself has declared that 
he will be very much pleased with those who know the 
excellence of his qualities. Therefore, all Srutis and 
Smritis chiefly convey the supremacy of Lord Visnu. 


There is no Pramina to indicate that the purport 
of Sruti is abheda i.e., Jivabrahmaikya. 


Expl. (l) The reason for coming to the conclusion 
that the entire scripture chiefly conveys the supremacy of 
Lord Vigyu, is explained here. 


The scriptures are intended to lead one to the goal of 
liberation, Liberation is achieved by the grace of God. 
This grace is obtained by knowing his supremacy, There- 
fore, it is the supremacy of Lord Visnu that is the purport 
of the scripture. Abheda i.e., identity is not the purport, 
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The difference is an internal attribute 


30. वि. नि, न च विशेष्यविशेषणतया भेदसिद्धिः । 
विशेषणविशेष्यभावश्र भेदापेक्षः | धमिंश्रतियोग्यपेक्षया मेदसिद्विः | 
भेदापेक्षं च धमिंप्रतियोगित्वमित्यन्योन्याश्रयतया भेदस्यायुक्तिः । 


पदार्थस्वरूपत्वात्‌ भेदस्य । न च धर्मिप्रतियोग्यपेक्षया भेदस्य 
weed ऐक्यवत्‌ रूपस्यैव तथात्वात्‌ | खरूपसिद्धावपि 
तदपिद्धिः seated वदतः सिद्धैव | 


भेदस्तु खरूपदर्शन एव सिद्धः । प्रायः सर्वतो विलक्षणं हि 
पदार्थस्यरूपं दृश्यते। अस्य भेदः इति तु पदार्थस्य खरूपमितिवत्‌।॥ 


Bheda i.e., the difference is comprehended either 
as adjective or as substantive. But these very positions 
of adjective and substantive depend upon Bhedaie., 
difference. Similarly Bheda is comprehended having 
a reference to Dharmi i.e., that which is differentiated 
and Pratiyogi, that from which it is differentiated. But 
these two positions depend upon Bheda. Therefore, 
the very concept of Bheda ie., difference cannot be 
sustained. 


This objection against the very concept of Bheda 
is not tenable, because, Bheda i.e., difference is an 
internal attribute of the object concerned. It constitutes 
the very nature of the object concerned. 


It cannot be argued that Bheda cannot be the very 
nature of the object concerned since its comprehension 
needs a reference to Dharmi and Pratiyogi. Because, 
the concept of Aikya i.e., Abheda of Advaitins also 
needs a reference to Dharmi and Pratiyogi, but still it 
is considered as of the very nature of Brahman. The 
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absence of the comprehension of the difference even 
when the object concerned is comprehended, can be 
explained on par with the absence of the comprehen- 
sion of Abhedi even when Brahman is comprehended. 


The fact is, Bheda is comprehended as soon as an 
object is comprehended. An object is always compre- 
hended as distinct from all other objects. The state- 
ment—‘ The difference of the object’ has to be under- 
stood like the statement—‘the nature of the object’; 
the nature of the object is the very object but still it is 
stated as ‘ of the object’. 


Expl. (.) In the previous section it is stated that the 
Supreme God is chiefly conveyed by the Sruti. But this 
concept of a Supreme God is sustainable only if it is 
conceived as different and superior to all others, This again 
is dependent upon the tenability of the concept of Bheda 
i.e., difference. Advaitins question the tenability of the 
very concept of Bheda i.e., difference. Therefore, in this 
section the concept of Bheda is established. 


क्षराक्षरजडात्मकात्‌ सर्वस्मात्‌ उत्तमत्यमित्ययमर्थ: मेदस पेक्षः। 
Weg न कञ्चिदपि प्रामाणिकः is the objection raised by the 
Advaitin. 

(2) Bheda i.e., difference is comprehended either as 
adjective or as substantive. These two positions depend 
upon the comprehension of the difference while the compre- 
hension of the difference depends upon the comprehension 
of these two positions. This results in अन्योन्याधय i.e., 
reciprocal dependency. 


भेदः घटपटौ भिन्नौ इति घटपटविशेषणतया घटपटयो: भेदः इति 
तद्विशेष्यतया वा प्रतिभासते | 
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घटपटयो: विशेषणविशेष्यतया प्रतीतौ सत्यां भेदप्रतीति: । घट- 
पटयो: विशेषणबिशेष्यभावप्रतीतिश्च भेदप्रतीत्यापेक्षा । तथा च 
अन्योन्याश्रयता | 

(3) Similarly, the comprehension of the difference 
needs the comprehension of Dharmi i.e., that which is 
differentiated, and Pratiyogi i.e., that from which it is 
differentiated. Further, the comprehension of these two 
positions viz., Dharmi and Pratiyogi needs the comprehen- 
sion of the difference, Therefore, this also leads to 
अन्योन्याश्रय i.e., reciprocal dependency. 

घटात्‌ पटस्य भेद: इति पटस्य भेदं प्रति धर्मित्व, घटस्य अवधित्वेन 
प्रतियोगित्वं प्रतीत्य हि भेदः प्रत्येतव्यः | भेदप्रतीतपेक्षा च धर्मि- 
प्रतियोगित्वप्रतीतिः | तथा च अन्योन्याश्रयता | 

(4) The above अन्योन्याश्रय is removed by pointing out 
that Bheda i.e., the difference is not an attribute of both 
Dharmi and Pratiyogi but it is an internal attribute, that 
is to say, the very nature of Dharmi. Therefore, the 
comprehension of the difference does not depend upon the 
comprehension of both Dharmi and Pratiyogi. The 
comprehension of Dharmi is sufficient to comprehend the 
difference. Hence, there is no अन्योन्याश्रय. 

न भेदः युगधर्मः (न धर्मिप्रतियोग्युभयधर्म:) किन्तु एकस्य 
(धर्मिणः) धर्मः अपरेण निरूप्यः । स च भेदः धर्मिणः स्वरूपमेव | 
तेन धर्मिप्रतीतिरेव भेदप्रतीतिरिति प्रतीतिद्वयाभावात्‌ न अन्योन्या- 
saat | (J.T.) 

(5) Now, the next question is, if the difference is of 
the very nature of Dharmi i.e., the object, then, how is it 
that when the object is comprehended, the difference is not 
comprehended. This objection is answered by pointing 
out that according to Advaita, Brahman is comprehended, 
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but Jivabrahma Abheda which is not different from 
Brahman is not comprehended. Similarly, the object may 
be comprehended without the comprehension of Bheda 
until the Nirüpaka i.e., Pratiyogi is referred to. 
Sepp चतन्ये स्वप्रकाशतया सिद्धेऽपि जीवब्रह्मणो: ऐक्यं न सिद्धम्‌ | 
अन्यथा उपदैशानर्थक्यप्रसङ्कात्‌ | 
(6) The above reply is only tentative. ‘The actual 
position is explained in the next line viz., सेव्रस्तु स्वरूपददांन 
पब सिद्ध: | When an object is comprehended, the fact of its 
being different from all other objects is also comprehended. 


3i. वि, नि, यादि न स्वरूपं भेदः तदा पदार्थे दृष्टे प्रायः 
सर्वतो वैलक्षण्यं तस्य न ज्ञायेत | 

आज्ञाते बेलक्षण्ये आत्मनि घटः इत्यपि संशयः स्यात्‌ । न हि 
कश्चित्‌ तथा संशयं करोति | 

grep प्रायः सर्वतो वैलक्षण्यं कम्मिश्चिदेव eu संशयं 
करोति। न हि आत्मनि अहं देवदत्तो न वा इति कश्चित्‌ संशयो 
भवति | 

सामान्यतः सर्ववैलक्षण्ये ज्ञाते एव घटत्वादिज्ञानम्‌ । अतः न 
अन्योन्याश्रयता । 


In case, Bheda i.e., difference is not an internal 
attribute of the object concerned, then, when an object 
is observed the fact of its being distinct from all other 
objects will not be comprehended at all. If its distinc- 
tion from all others is not comprehended, then, one 
may mistake even oneself to be the jar etc., other 
objects (since his understanding of himself will not 
have included his distinction from the jar etc., other 
objects). Such doubt never arises. 
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Normally, one comprehends an object as distinct 
from all other objects and only in such cases where 
there is some similarity he entertains doubts. No one 
entertains any doubt in respect of himself whether he 
is Devadatta or jar etc., other objects. (Because when 
he comprehends himself, he comprehends as distinct 
from all other objects). Normally one comprehends 
an object as distinct from all others in general, first, and 
then only as distinct from jar etc., particular objects. 
Therefore, there is no reciprocal dependency in the 
comprehension of the object and the difference. 


Expl. (l) In this section four important features of 
the comprehension of Bheda i.c., difference are mentioned. 


(i) When an object is comprehended the fact of its 
being distinct from all other objects is also comprehended 
in a general way. Because such a distinction is the very 
nature of the object concerned. 


(ii) Because of such understanding of the distinction 
from. all other objects one will not confuse himself with 
other objects when one understands himself. 


(iii) Such confusion or doubt arises only in such cases 
where there is some similarity. 


(iv) The distinction of an object from all other objects 
is comprehended in a general way when that object is 
comprehended. Later, its distinction from particular 
objects is comprehended as and when those other objects 
are referred to. 


32. वि, नि, न च युगपत्‌ ज्ञानानुत्पत्तिः दोषः । यथा 
युगपदेव दीपसहस्रदर्शने सामान्यतः सर्वे ज्ञायन्ते एव तथा स्यात्‌ | 
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एकस्मिन्नेव वस्तुनि विशेषः तेरपि अंगीकृत एव । नेति नेति 
इत्यत्र सर्ववेलक्षण्याज्ञीकारात्‌ । विशेषानङ्गीकारे च पुनरुक्तेः । 


न च घटादू वेलक्षण्यमेव पराद्‌ वैलक्षण्यं अनुभवविरोधात्‌ | 
तस्माद्‌ भेददर्शनं युक्तमेव | 

The objection viz., in case the object and its differ- 
ence from all other objects are comprehended simul- 
taneously, then, there will be the contingency of 
Dharmi and all Pratiyogins being grasped simultane- 
ously, is not tenable. Because, the comprehension 
of these together as a group is possible as in the case 
of the comprehension of thousand lamps. 

Advaitins also have to accept vi$esa within one 
entity. They have accepted the distinction of Brahman 
from all others by quoting the Sruti ‘Neti Neti’. It 
results in repetition if vi$esa is not accepted. The 
distinction from the jar and the distinction from the 
cloth cannot be one and the same. Therefore, the 
comprehension of the difference is quite logical. 


Expl. (I) In this section, two objections in respect of 
Bheda i e., difference are removed. 

(i) The first objection is, if the object and its difference 
are comprehended together, then, the contingency of 
simultaneous comprehension of the object and many 
Pratiyogins from which the object is differentiated will 
arise. An observer who comprehends an object, say a jar, 
will have to simultaneously comprehend its difference from 
the cloth, wood, stone etc., several Pratiyogins, This does 
not happen. 

This objection is answered by pointing out that the 
comprehension of the difference from all these individually 
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need not happen simultaneously, but it can happen as that 
of a group as in the case of a comprehension of a thousand 
lamps. 

यद्यपि युगपदनेकज्ञानोत्पत्तिर्नास्ति तथापि सञुदायाळम्बनस्य 
एकस्य ज्ञानस्योत्पत्तो न काचिदनुपपत्तिः | 

(ii) The second objection is, if Bheda i.e., difference 
is of the very nature of the object differenciated, the 
words referring to them will be Synonyms. This objection 
is answered by pointing out that the Abheda of Dharmi 
and Bheda is Savisesabheda, that is to say, even though 
there is RAT between चर्मी and az, there is सेवव्यवहार 
also on account of विदोष 

ननु भेदस्य पटस्वरूपत्वे पटभेदशब्दौ पर्यायौ इति आपद्येत । मेवं | 
पटभेदयो: सविशोषामभेदाङ्गीकारात्‌ | 

(2) Another point made in this section is, even 
Advaitins have to accept विशेष, According to Advaita, 
the Sruti ' aq: नेति नेत्यात्मा conveys that Brahman is 
distinct from all. Here the distinction conveyed each 
time from each object has to be distinct from others, This 
distinction among distinctions can be explained only by 
accepting विशेष 


Anumana cannot disprove the difference 

33. वि, नि.--यच प्रमाणदृष्टानामपि पदार्थानां मिथ्यात्व- 
कल्पनं तञ्च प्रमाणविरुद्धत्वादेव प्रकाशतस्करत्वम्‌ | 

नहि प्रमाणदृष्टस्य तर्कबाध्यत्व प्रत्यक्षादिविरुद्धानां तर्काभासत्व- 
नियमात्‌ । 

शुक्त्यादेः रजतत्वादिप्रतीतेरापि बलवत््रत्यक्षविरुद्धत्वा देव 
भ्रमत्व॑ न तर्कमात्रात्‌ | 

6 
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तर्कमात्रेण प्रत्यक्षबाधने भूतचतुश्यस्थ अबादेः प्रथिवीत्वाच्ष्टेः 
पृथिव्या अपि पृथिवीत्वं न स्यात्‌ । अतः न तर्कमात्रतः एव दष्टस्य 
भरान्तित्वं कल्प्यम्‌ । अतः सर्वमेदनिरासकतकेस्य सर्वश्रुतिस्मृति- 
्रत्यक्षानुमान विरुद्धत्वात्‌ नितरां आभासत्वम्‌ | 

The attitude of considering as Mithya even such 
things that are established by Pramana is the attitude 
of a daylight robber. Things that are established by 
Pratyaksa cannot be repudiated by inference. The 
inferences that are opposed to Pratyaksa are invariably 
fallacious inferences. 

The appearance of sukti as rajata is considered as 
false on the ground that its falsity is brought out by a 
stronger Pratyaksa but not by mere inference, 

If what is established by Pratyaksa is rejected 
merely on the ground of inference, then, one has to go 
to the extent of saying that Prithivitva is not present in 
Prithivi also as it is not found in Ap etc., in the other 
four. 

Therefore, what is established by Pratyaksa cannot 
be considered as erroneous merely by inference. 

In the light of this, the inferences that oppose 
Bheda are fallacious as these are opposed to Sruti, 
Smriti, Pratyaksa and Anumana. 

Expl, (l) In this section the contention that since 
the very world is Mithya, Bheda is also Mithya, such 
Mithyatva of these two is supported by certain inferences, 
is repudiated. 

प्रप्चस्येब मिथ्यात्वात्‌ कथं तद्धमेभूत: भेदः सत्यः स्यात्‌ । 

The inferences that are generally quoted in support 
of ज्ञगन्मिथ्यात्व and सेदमिथ्यात्ब are as under : 
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(i) विवादपदं मिथ्या दृश्यत्वात्‌ जडत्वात्‌ परिच्छिन्नत्वात्‌ 
शुक्तिरजतवत्‌ | 
(ii) विमतः भेदः मिथ्या भेदत्वात्‌ चन्द्रभेदवत्‌ | 
(iii) जीवाः परमात्मनः तत्त्वतः न भिद्यन्ते भात्मत्वात्‌ 
परमात्मवत्‌ | 
As against this it is pointed out that the world and 
Bheda are established by Pratyaksa and therefore Anumana 
cannot negate them, 
धर्मिग्राहकाणि प्रद्यक्षादीनि पदार्थान्‌ तद्भेदं च विषयीकुवेन्ति | 
प्रलक्षादिविरुद्धानां तेषां (अनुमानानाम्‌ ) अप्रमाणत्वात्‌ | 


The Concept of Sadasadvilaksana is untenable 


34. वि, नि.--न च परमार्थतः भेदाभावः व्यावहारिकः सः 
अस्तीति वाच्यम्‌ | सदसद्वैलक्षण्ये प्रमाणाभावात्‌ | 

असतः ख्यात्ययोगादिति वदतः ख्यातिः अभूत्‌ न वा। यदि 
न अभूत्‌ न तत्ख्यातिनिराकरणम्‌ । यद्यभूत्‌ न तथापि। नच 
असतः वैलक्षण्यं तत्प्रतीति विना ज्ञायते | 

न च शुक्तेः रजतत्वं सदसद्विलक्षणम्‌ | असदेव रजतं प्रत्यभात्‌ 
इत्यनुभवात्‌ | न च प्रतीतत्वादसस्वाभावः । असतः सच्चप्रतीतिः 
सतः असत्त्वप्रतीतिरिति अन्थाग्रतीतेरेव भ्रान्तित्वात्‌ | 


The contention that there is no Bheda i.e., real 
difference but it is accepted only as Vyavaharika i.e., 
empirical, is not correct. Because, the concept of 
Vyavaharika i.e., Sadasadvilaksana that which is 
neither real nor unreal is not tenable. 


(The argument advanced to prove the concept 
of Sadasadvilaksana viz., if Suktirajata were Sat it 
would not have been sublated and if it were Asat it 

* 
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would not have appeared, therefore it is Sadasad- 
vilaksana is not tenable.) He who claims that 
Asat is not comprehended, cannot deny it unless he 
has comprehended it, and he cannot also deny it if he 
has comprehended it (in either case he has to accept the 
comprehension of Asat). Further, the distinction from 


Asat cannot be comprehended unless Asat is compre- 
hended. 


The Suktirajata comprehended in an illusion is not 
Sadasadvilaksana, because, on sublation one states that 
he saw the silver that did not exist. It cannot be urged 
that it is not non-existent since it is experienced. In an 
illusion non-existing is comprehended as existing and 


existing as non-existing. Such reverse comprehension 
is illusion. 


Expl. (I) Advaitin’s contention that there is no real 
Bheda i.e., difference but there is Vyavaharika Bheda is 
rejected here by pointing out that the very concept of a 
Vyavaharika entity is not tenable. 

(2) A Vyavahirika entity is defined by Advaitin as 
that which is neither real nor unreal—i.e., सदसद्विलक्षण. 
The appearance of shel] as silver is neither real nor unreal. 
It is not real because it is sublated, nor is it unreal because 


it has appeared. This contention of Advaitin is not 
acceptable. 


न तावत्‌ शुक्तिग्जतादिके अत्यन्तासत्‌ असतः ख्यात्ययोगात्‌ 
अस्य च ख्यायमानस्वात्‌ । नापि परमार्थसत्‌ सतः बाधायोगात्‌ 
अस्य च बाध्यमानत्वात्‌ । असतः ख्यातिबाधान्यथानुपपत्त्या सदस- 
द्विछक्षणं शुक्तिज्ञतादिकमिति चेत्‌ न । अलन्तासत्त्वेनेव उपपत्तेः | 
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The above argument of Advaitin is usually put as 
‘aq चेत न वाध्येत्‌, असत चेत्‌ न प्रतीयेत’. In this 
argument the latter part viz., असत्‌ चेल्‌ न प्रतीयेत is not 
acceptable to Dvaitin. The अल्त्‌ entities शशविषाण etc., 
are comprehended. Therefore, there is no difference 
between शुक्तिरजत and mafa. Both are असत्‌ i.c., 
unreal, It is not correct to say that दाशविषाण is असत्‌ 
while शुक्तिरजत is सदसद्विलक्षण on the ground that ararfarerur 
is not comprehended while शुक्तिरजत is comprehended. 
According to Dvaita even शशविषाण is comprehended. 


(3) The question whether असत्‌ is comprehended is 
further discussed here. 


(i) Advaitin who claims that wafaa etc., असत्‌ 
entities are not comprehended is asked the question whether 
he denies the comprehension of असत्‌ by knowing 
it or without knowing it. He cannot deny its compre- 
hension by knowing it, because, he already knows; nor 
can he deny the same without knowing since nothing can 
be denied without knowing it. 


यदि असत्‌ परेण कदापि न प्रतीतं तदा तस्य असत्ख्याति- 
प्रतिषेधः न युज्यते । अप्रतीतस्य प्रतिषेधः न युज्यते | 


यदि अभूत्‌ असतः ख्यातिः न ततूख्यातिनिराकरणं युज्यते | 
(J.T.) 
(ii) Further, the concept of सदसद्विलक्षण involves 
सद्देलक्षण्य and भरुद्विलक्षण्य that is to say the distinction from 
सत्‌ and असत्‌. Such a distinction can be made only if one 
has comprehended these two. Therefore, without the 


comprehension of असत्‌, distinction from असल cannot be 
made at all. 
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असतः वेङक्षण्यं असत्प्रतीति विना ज्ञातुं न शक्यते । deuvd 
हि व्यावृत्तिः | सा च प्रतियौ गिज्ञानाधीनज्ञाना | 

(4) Another test to determine that the Suktirajata is 
not Sadasadvilaksana is to find out the nature of Badha 
i.e., sublation. After the sublation one realises that 
असदेव रजते प्रत्यभात्‌ the silver that did not really exist had 
appeared. This clearly reveals that the Suktirajata has 
been Asat. 

It cannot be urged that since it appeared it cannot be 
Asat, because, in an illusion the non-existing appears as 
existing and existing appears as non-existing. Such 
reverse appearance constitutes an illusion. 

असतः रजतादेः सत्त्वेन प्रतीति: सतश्च शुक्त्यादेः असत्वेन 


प्रतीतिः इत्येवरूपान्यथाप्रतीतेरेव भ्रान्तित्वात्‌ | 


In illusion Asat appears as Sat 


35. वि, निन च असतः श्रान्तावपि प्रतीतिः नास्तीति 
वाच्यम्‌ । अनिर्वचनीयपरमार्थत्वस्य असतः एव इष्टचङ्गीकारात्‌ 
न च तदपि अनिर्वाच्यं अनवस्थितेः । प्रथमा निर्वचनीयासिद्धचा 
सर्वानिर्षचनीयासिद्विरिति मूलक्षातिः । अनिर्वचनीयत्वे रजतत्य 
अनिर्वचनीयमिदं रजतमिति बाधकज्ञानमुत्पद्यत | 

The contention that Asat is not comprehended in 
illusion (it is Sadasadvilaksana that is comprehended) 
is not tenable. The Anirvachaniya Rajat that is compre- 
hended in the illusion has to be comprehended as Sat 
during the illusion. This Satva of Anirvachaniya Rajat 
is Asat. The comprehension of this (Asat) Satva of 
Rajata has to be accepted. 


It cannot be urged that this Satva is also Anirvacha- 
niya i.e., Sadasadvilaksana. This will lead to infinite 
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regress. Further the Anirvachaniya status of the very 
first step i.e., Suktirajata is not yet established. In the 
absence of its establishment the whole chain of Anirva- 
chaniyas will break down. 

Further, if Rajata was Anirvachaniya, then, the 
sublating experience would have referred to it as 
Anirvachaniya Rajata. 

Expl. (l) In this section, the question whether the 
Rajata appearing in illusion is Anirvachaniya or Asat is 
discussed. The Advaitin’s contention is, it is Anirvachaniya 
i.e., Sadasadvilaksana but not mere Asat. 

This contention does not hold good, If the observer 
realises that it is Anirvachaniya, then, he will not 
proceed to fetch it, Therefore he has to take it as Sat 
during the illusion. This Satva of Rajata cannot be really 
Sat. In that case it ceases to be an illusion, Therefore, 
it is Asat but appears as Sat. Therefore, at least in this 
respect Advaitin has to accept the comprehension of Asat 
as Sat. 

रजतमनिर्वचनी यमिति पक्षेऽपि तत्‌ कि अनिर्वेचनीयतया प्रतीयते 
उत असत्त्वेन अथ सत्त्वेन । न प्रथमद्वितीयौ । प्रवृत््यभावप्रसक्षात्‌ | 
तस्मात्‌ सत्त्वेनैव प्रतीयते इत्यङ्गीकार्यम्‌ । तत्‌ सत्त्व सत्‌ असत्‌ 
अनिवेचनीये वा । नाद्यः अनिर्वचनीयताविरोधात्‌ । यस्य सत्त्व सत्‌ 
तत्‌ अनिर्वाच्यं न भवति। तस्मात द्वितीयः (aaa इति पक्षः) 
अङ्गी कायैः | 

अनिवेचनी यस्य प्रातिभासिकस्य रजतस्य यत्‌ परमार्थत्वं व्यावहारिक 
सत्त्व तस्य असतः एव aaa अङ्गीकारात्‌ श्रान्तावपि असतः सत्वेन 
प्रतीतिः नास्तीति न वाच्यम्‌ । (J.T.) 
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(2) The contention of the Advaitin that even this 
Satva of Rajata is Anirvachaniya is not tenable. In this 
case, again the same question whether the Anirvachaniya 
Satva is comprehended as Sat, Asat or Anirvachaniya may 
be raised. This leads to infinite regress. 


Further, accepting a series of Apirvachaniyas is 
intended to sustain the Anirvachaniyatva of Rajat. But 
that position itself is not yet established. 


प्रथमस्य रजतस्य अनिर्वेचनीयत्वे सिद्धे हि तदुपपत्त्यर्थ उत्तरोत्तरा- 
निर्वचनी यारो पपरम्पराकल्पनं स्यात्‌ । न च तदस्ति | (].7.) 


(3) Further the Badha i.e., sublation records the 
illusory experience as असदेव रजतं प्रत्यभात्‌ but not as 
अनिवेचनीयमेब रज़तं प्रत्यभात्‌ i 


36. वि, नि.--मिथ्याशब्दस्तु अभाववाची । न च सदसदे- 
लक्षण्यमस्तीत्यत्र किश्चिन्मानम्‌ । अनुभवविरोधश्र तत्पक्षे । सदसतोः 
दयोरेव अनुभूयमानत्वात्‌ । अतः अनिर्बचनीयाभावात्‌ असतः प्रतीत्य- 
नङ्गीकारात्‌ प्रतीयमानत्वाच मेदस्य Taam न अद्वितीयत्व 
युज्यते । 


The word Mithya conveys Asat (it does not 
convey Anirvachaniya). There is no proof to say that 
there is Sadasadvilaksana entity. Acceptance of such 
an entity is opposed to experience. Only Sat and Asat 
are experienced. Thus, there is no Anirvachaniya i.e., 
Sadasadvilaksana entity. According to Advaitin Asat 
is not comprehended. However, Bheda is compre- 
hended. Therefore, Bheda i.e., difference is Sat. 
Hence it is not justified to argue for the absence of 
Bheda. 
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Expl. (I) The concept of Anirvachaniya is rejected 
here. It is pointed out that the expression Mithya does 
not refer to Anirvachaniya i.e., Sadasadvilaksana. 


(2) (i) fasargeqeg अभाववाची-अभावप्रतियोगी असत्‌ 
अभाव: इति अत्र उच्यते | न भवतीति अभाव इति बा | 
(ii) न अद्वितीयत्बं युज्यते--अनुमानेः भेदाभावसाधनं न 
युज्यते । 


Vedas do not convey untruth 


37. वि, नि.--कथश्व श्रुतिसिद्धः जीवपरमात्ममेदः निरा- 
क्रियते । मिथ्यावादित्वे च श्रुतेः कथं ऐक्यस्य सत्यत्वम। ap 
वादिनां वेदवादिरवम्‌ | 

वेदस्य मिथ्यात्वाङ्गीकारादेव हि अवेदवादित्बं बौद्धादीनामपि i 

अतः विष्णोः सर्वोत्तमत्व एव महातात्पर्यं सर्वागमानाम्‌ | 

कथञ्च जीवपरमात्मेक्ये सर्वश्रुतीनां तात्पर्यं युज्यते | सर्वप्रमाण- 
विरुद्धत्वात्‌ | 

तथा हि अनुभवविरोधः। न हि अहं सर्वज्ञः सर्वेश्वरः निर्दुःखः 
निर्दोषः इति कस्यचित्‌ अनुभवः । अस्ति च तद्विपर्ययेण अनुभवः । 
न च मिथ्यानुभवः अयम्‌ । तद्विपरौतप्रमाणाभावात्‌ | 


The difference between Jiva and Paramatma con- 
veyed by Sruti cannot be denied. If it is contended 
that what Sruti conveys is not true, then, the Abheda 
conveyed by the Sruti will also not be true. 


How can those who say that Sruti conveys untruth 
claim to be the followers of Veda? Buddhists are 
declared as non-followers of Veda only because, they 
say that Vedas convey untruth. 
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In the light of the above (as Jiva-brahma Abheda 
is not conveyed by Wedas) the Supremacy of Lord 
Visnu is the purport of the entire Veda. 


Further, Jiva-Paramatma Abheda cannot be the 
purport of Veda as it is opposed to all Pramanas. 


Firstly, it is opposed to one’s owñ experience. No 
one experiences that he knows all, he is the master of 
all, he is free from the sorrow and he is free from the 
drawbacks. On the contrary every one experiences in 
the opposite way. (viz., he knows very little, he is not 
the master, he experiences sorrow etc.). These experi- 
ences cannot be considered as untrue as these are not 
opposed by any Pramàna. 

Expl. (I) Advaitins consider that Bheda Srutis convey 
the Bheda that is Mithya. In this case, one can argue back 
saying that Abheda Srutis are also Mithya. This attitude 
of considering Veda as Mithya makes one an unbeliever in 
Veda like Buddhists. 

Further, considering oneself as identical with Para- 
matma is opposed to experience. Our experience tells us 
that we are not Sarvajna, Sarvesvara etc. We are only 
Alpajna, Alpasaktiman etc. These experiences clearly 
reveal that we are not one with Paramatma, "Therefore, 
Jiva-Paramatma Abheda cannot be the purport of Sruti at all. 


The Sruti * Atat tvam asi’ teaches Bheda 
38. वि, निन च अभेदे कश्चिदागमः । सन्ति च भेदे 
सर्वागमाः । 
तथाहि “ अतत्‌ त्वं अति ' इति नवकृत्वोपदेशः सदष्टान्तकः | 
न चायं अमेदोपदेशः । 
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स यथा शकुनिः ain sag: दिशं दिशं पतित्वा अन्यत्र 
आयतनं अलब्ध्वा बन्धनमेव उपाश्रयते। सन्मूलाः सोम्येमाः सर्वाः 
प्रजाः सदायतनाः सत्प्रतिष्ठाः ॥ १ ॥ 


There is no Sruti passage that teaches Abheda. 
On the other hand all Sruti passages teach Bheda. For 
instance, ‘Thou art not that’ (the Jiva in not Para- 
matma) is taught nine times with suitable illustrations. 
Here Abheda is not taught. 


Just as a bird, tied bya string, flying in different 
directions and not finding any resting place returns to 
the place where it is tied, similarly, all these beings 
have God as their source, sustained by the God, and 
find their abode in God even after liberation. 


Expl. (I) So far it was established that Bheda Srutis 
are not Anuvadaka and these teach Bheda. Now, it is being 
pointed out that the so called Abheda Srutis also teach 
Bheda, 


Among Abheda Srutis the passage ‘Atat tvam asi’ 
occurring in Chandogya Upanisat is frequently quoted by 
Advaitins in support of Abheda. Therefore, this Sruti is 
first quoted here to explain its correct interpretation and to 
inform that this Sruti teaches Bheda only. 


(2) In the Sixth Chapter of Chándogya Upanisat 
Svetaketu son of Uddalaka, was sent to Gurukula for 
studying scriptures. After studying for twelve years he 
returns home. The father finds that Svetaketu had returned 
with the impression that he knew everything. To remove 
this pride the father asks him whether he knew that entity 
by knowing which everything else is known, Svetaketu 
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confesses that he does not know and appeals to the father 
to teach him the same. , 

The father teaches him this doctrine of प्रकविज्लञानेन 
सर्वेविज्ञान by three illustrations. By these illustrations he 
teaches the son that by knowing the Supreme God every- 
thing else is known. 

Then, the father explains the Supremacy of God 
by explaining his creatorship and briefly explains the 
process of creation. He further explains how the jivas are 
regulated by the Supreme God in ज्ञायृत्‌ , स्वप्न and agi 
states. It is to explain the ggfà state that this illustration 
of a bird tied to a string is given. It is in this discourse 
that the Śruti ® अतत्‌ त्वमस्ति’ occurs. The import of this 
statement ‘Atat tvam asi’ is explained by eight more 
illustrations. This passage and all nine illustrations given 
in this context teach Bheda only. That is why it is more 
proper to take this phrase as ‘ अतत्‌ त्वमसि’. Even if it is 
taken as ‘aq त्वमसि’, its import is to teach Bheda only. 
In the latter case it means “तदघीनः त्वमसि ? 'तत्सष्टशः 
त्वमसि ' but not ‘ata त्वमसि ›. 

(3) To ascertain whether Bheda is taught here or 
Abheda is taught, the following circumstances have to be 
taken into account: 

(i) Svetaketu had developed the pride that he 
knew everything and there was nothing more to be known. 
To tell him that he himself is Brahman would not help 
him to get out of this pride. 

(ii) The discourse to teach him humility begins 
with the proposition that by knowing one entity everything 
else is known. That is to say, by knowing the Supreme God 
the purpose of knowing everything else is served. This 
statement is intended to impress upon him the Supremacy 
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of God. This will not at all go well with the tenet you 
are the God, 


(iii) The discourse continues further and informs 
that God is the creator. The process of his creation is 
explained, The fact that all beings are regulated by him 
in waking state, dream and deep sleep is explained. This 
also will not go well with the tenet that Jivas are identical 
with the God. 


(iv) All the nine illustrations given in the context 
support the difference between the Jivas and Paramatma. 
Therefore, it is जीवपरमात्मभेद that is taught by अतत्‌ 
त्वम्रसि and not जीवब्रह्मामेद. This teaching will be more 
clear if the phrase is read as ' अतत त्वमसि ›. 


(4) (i) तत्र आदौ जीवेश्वरयोः अत्यन्तभेदबोधनाय भगवतः 
ते जोबन्नादिसमस्तजगन्निमित्तकारणत्वादिरूपं जीवेषु असम्भाव्यमानं 
माहात्म्यमुपबर्णितम्‌ | 

(ii) जागरे जीवस्य स्वातन्त्रयाभिमानात्‌ स्वापे तदभावात्‌ तत्र 
जीवस्य भगवदाश्रयत्वमनुभवारूढे कतु स्वप्नान्तं ते विजानीहि इत्युप- 
क्रान्तम्‌ । 

(iii) यद्यपि उभयथा पदविच्छेदसम्भवेन इदं सन्दिग्धं वाक्यं 
तथापि असन्दिग्धमेदविषयदृष्टान्तानुगुण्येन भेदोपदेश एवायमिति 
निश्ची यते । 

(iv) तत्र जागरस्वप्नयोः शरीरेन्द्रियमनसां इतस्ततः विक्षेपेण 
श्रान्तस्य जीवस्य श्रमापनोदाय स्वापे परमेश्वराश्रयतामभिधाय तत्र 
दृष्टान्तः उच्यते स यथा शकुनिरिति | 


The illustrations of boney, rivers and 


sea convey the difference 


39. वि, नि, यथा सोम्य मधु मधुकृतो निस्तिष्ठन्ति नाना- 
त्यानां वृक्षाणां रसानां समवहारमेकतां गमयन्ति ते यथा तत्र न 
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विवेकं लभन्ते असुष्पाहं वृक्षस्य रसः अस्मि अभुष्याहं वृक्ष रसः 
अस्मीत्येवमेव खल सोम्येमाः सर्वाः प्रजाः सति सम्पद्य न विदुः 
सति सम्पत्स्यामह इति । त इह व्याधो वा सिंहो वा बको वा 
वराहो वा कीटो बा पतङ्गो वा दंशो वा मशको वा यद्यद्‌ भवन्ति 
तत्तदाभवन्ति ॥ २॥ 

इमाः सोम्य नद्यः पुरस्तात्‌ प्राच्यः स्यन्दन्ते पश्चात्‌ प्रतीच्यः ताः 
समुद्रात्‌ समुद्रमेय अपियन्ति। सः समुद्र एव भवति। ता यथा तत्र 
न fag: इयमहमर्मि इयमहमस्मीति | एवमेव खलु सोम्येमाः सर्वाः 
प्रजाः सतः आगम्य न विदुः सत आगच्छामह इति। त इह व्याघो 
वा सिंहो वा वृको वा वराहो वा कीटो बा पतङ्गो बा दंशो वा 
मशको वा यद्यद्‌ भवन्ति तत्तदाभर्वातत ॥ ३॥ 


Just as, my dear, the bees prepare honey by 
collecting the juices from (the flowers of) the different 
kinds of trees and put them together. 

And just as these juices are not able to discriminate 
themselves as * I am the juice of this tree, Jam the juice 
of this tree’ similarly, my dear, all these Jivas are with 
the God but do not know that they are with the God. 


Consequently, these are born as tiger, lion, wolf, 
boar, worm, fly, gnat or mosquito, whatever these are, 
due to this ignorance (of their being with the God). 


These rivers, my dear, the eastern flow towards the 
east, the western towards the west. These flow from 
sea to sea (through the clouds). These join the sea. 
Just as these rivers (their abhimani deities) do not 
know as ‘lam this one, I am this one’, similarly, 
my dear, the Jivas who come from the God, do not 
know that they have come from the God. 


VISNUTATTVAVINIRNAYA 95 


These are born as tiger, lion, wolf, boar, worm, 
fly, gnat or mosquito, whatever these are, due to this 
ignorance (of their having come from the God). 


Expl. (I) By the illustration of the bird tied to a 
place it was pointed out that the Jivas are dependent upon 
God and are regulated by him, Now, by the illustration 
of the honey collected by the bees, it is being pointed out 
that though the Jivas are with the God they are not aware 
of him nor aware of the difference from him. But the fact 
is they are different from him, 


एवमाद्येन प्रकरणेन जीवानां भगवदाश्रयत्वे कथिते न मत्तः अन्यः 
अस्मिन्‌ देहे अस्ति मया भेदेन अनुपलभ्यमानत्वात्‌ इत्याशयवता पुत्रेण 
भूय एव मा भगवान्‌ विज्ञापयतु इति gs: पिता उवाच “यथा सोम्य 
मधु "Wed: | 
(2) निस्तिष्ठन्ति - निर्मिमिते, नानात्ययानाम्‌ — परस्पर- 
विछक्षणानाम्‌ , 


यथा ते नानावृक्षरसा: तत्र मिश्रतायां विद्यमानमपि विवेकं न 
लभन्ते एवमेव इमा: सर्वाः प्रजाः जीवाः पग्मेश्वग्शक्तिभिरेच स्वे स्वे 
शरीरे सति पग्मेश्वरे सम्पत्स्य सति सम्पत्स्यामहे इति न fag: | 


Through this simile of juices two points are made: 
(i) Jiva is with the God but still not aware of him. (ii) 
Jiva is different from the God, 


The juices of different flowers are together but are 
not aware of one another. Though these are together, these 
are different from one another. Similarly, Jivas are with 
the God and are different from him. However, they are 
not aware of him. That is why they suffer by being born 
as tiger, lion etc., as described here. 
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यदि स्वतोऽन्यः परमो देहेऽस्मिन्‌ संव्यवस्थितः | 
न दृश्यते कुत इति भूयः पप्रच्छ पुत्रकः । 
अज्ञेरदूइयमानोऽपि न भेदो नास्ति पुत्रक । 
यथा पुष्परसा युक्ताः अजानन्तोऽपि भेदिनः | 
अजानन्तोऽपि पुरुषाः तथा विष्णोर्हि भेदिनः (M.B.) 
(3) The illustration of juice given above relates to a 
non-sentient. Therefore, an illustration of sentients viz. 
Rivers i.e., abhimani deities of rivers, is given to show that 
even when two sentients are together and different, one may 
be ignorant of the other. 
अस्तु अचेतनानां वृक्षग्सानां अज्ञानम्‌ । मया तु चेतनत्वेन हेतुः 
विशेष्यते इत्यभिप्रायेण gè पिता उवाच gar: सोम्य नद्यः इत्यादि | 
(J-T.) 
(4) wer: mgr: नद्यभिमानिदेवता: | ता: नदीदेवता; यथा 
तत्र समुद्रे इयं ast अहमस्मि इयं तु यमुना अयं समुद्रः इत्येवं अन्याः 
अपि न fag: । एवं परमेश्वरे स्थित्वापि त आश्रिताः स्म इति न विदुः | 
(J.T.) 
चेतनानामविज्ञानं कथमित्येव चिन्तयन्‌ | 
त प्रत्याह यथा नद्यः चेतनाश्च समुद्रगाः | 
सुवं वारि नेव जानन्ति प्रजास्तद्वत्‌ प्रजालये ॥ (M.B.) 
Here again two points are made: (l) The rivers 
that have joined the sea are together. (2) The abhimani 


deities of these rivers are sentient. But still these do not 
know the respective portions of the water. 


Similarly, the Jivas are with the God in the body. 
They are different from him. But still are not aware of him. 


(5) Taking the reference to the rivers as the reference 
to their abhimani deities is necessary. Otherwise there 
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will be no difference between the previous illustration and 
this illustration. 
इमाः गङ्गाद्याः नदीदेवताः । अन्यथा पूनेृष्टान्तवेषम्याभावे wag 


दृष्टान्तोक्तिः व्यर्था स्यात्‌ | (].7.) 


The illustrations of Tree, and Nyagrodha fruit 
convey difference 


40. वि, नि, स एष जीवेन आत्मना अनुप्रभूतः पेपीयमानः 
मोदमानः fight) यस्य यदेकां शाखां जीवो जहाति अथ सा 
शुष्यति ॥ ४॥ 

न्यग्रोथफलमत आहरेति इदं भगव इ भिन्दीति भिन्नं भगव 
इति किमत्र पश्यसीति अण्व इव इमा धाना भगव इति आसां अङ्ग 
एकां भिन्दीति भिन्ना भगव इति किमत्र पश्यसीति न किञ्चन भगव 
इति । तं होवाच यं वै साम्य एतमणिमानं न निभालयसे अस्य 
सोम्य एषः अणिम्नः एवं महान्‌ न्यग्रोधः तिष्ठति ॥ ५॥ 

This tree being entered by the God remains 
sucking water and rejoicing. 

Uddalaka asks his son Svetaketu * My dear! bring 
a fruit of that Nyagrodha tree. The son brings, 
‘Revered Sir, here it is’. ‘Break it’. ‘Revered Sir, it is 
broken’. ‘What do you see there’? ‘Revered Sir, 
these extremely fine seeds’. ‘Break one of these’. 
‘ Revered Sir, it is broken.’ ‘What do you see there ?’ 
‘Revered Sir, nothing at all’. 

Then, Uddalaka said to Svetaketu ‘ My dear, that 
very subtle one i e., the God whom you do not perceive, 
verily, because of his support this big Nyagrodha tree 
exists.’ 


Expl. (l) In the fourth illustration of Tree it is pointed 
7 
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out that the God is present in the body and regulates the 
Jiva. The Jiva functións in the body so long as the God 
is present, and when the God leaves, the Jiva also has to 
leave. Jiva cannot function independently. 


In the fifth illustration of Nyagrodha fruit, the doubt 
as to why the God is not observed if hg is present in the 
body, is answered. 


Both these illustrations support Jiva-Paramatma differ- 
ence only. 

The full text of the fourth illustration is as under : 

अस्य सोम्य महतो वृक्षस्य यो मुले अभ्याहन्यात्‌ जीवन्‌ स्रवेत्‌ 
यो मध्ये अभ्याहन्यात्‌ जीवन्‌ स्रवेत्‌ योऽप्रे अभ्याहन्यात्‌ जीवन्‌ 
स्रवेत्‌ स एष जीवेन आत्मना अनुप्रभूतः पेपीयमानः मोदमानः 
तिष्ठति | 


अथ यदेकां शाखां जीवो जहाति अथ सा शुष्यति द्वितीयां 
जहाति अथ सा शुष्यति ud जह्दाति ud: शुष्यति uada खलु सोम्य 
विद्धीति होवाच | 


stared बाव किलेदं भ्रियत न जीवो म्रियत इति स एष अणिमा 
ऐतदात्म्यमिदं सर्व तत्सत्यं स आत्मा अतत्‌ त्वमसि श्रेतकेतो इति | 


My dear, if some one strikes at the root of this tree it 
would bleed but live (so long as the God is present in it) if 
strikes at the middle it would bleed but live, if strikes at 
the top, it would bleed but live, 

This tree being entered by the God remains sucking 
water and rejoicing. 

If the God vacates one branch of it, then, that branch 
dries up, if he vacates a second, then, that branch dries 
up, if he vacates a third, then, that branch dries up, if he 
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vacates the whole, the whole dries up. In this manner, my 
dear, you understand. 


All these living beings die when the God vacates their 
bodies, But the God does not perish. 


The God is the essence of all, regulator of all, his 
will is infallible, he could be comprehended by very 
subtle knowledge, he is the Lord of all, he has infinite 
bliss and he has infinite attributes, O Svetaketu! you are 
distinct from him. 


By this illustration the distinction between the God 
and Jiva, and the dependency of Jiva on the God are 
brought out. 


(2) (i) In this illustration the word qut refers to ereg- 
जीव. The word जीव refers to परमात्मा. 

(i) अस्तु ईश्वरः स्वतः भिन्नः तथापि जीवस्य तदधीनत्वं 
कुतः इत्यभिप्रायवता पुनः पयेनुयुक्तः पिता अब्रवीत्‌-अस्य सोम्य महतः 
वृक्षस्य etc. 

(iii) जीवन-जीवेन परमेश्वरेण अधिष्ठितः चेत्‌ तदा खवेत्‌ 
tada उद्विरेत्‌ न तु faa । 

(iv) स एषः gasita: अनेन प्रकृतेन जीवेन आत्मना 
परमात्मना अनुप्रभूतः प्राप्तः अधिष्ठितदेहः पेपीयमानः पुनःपुनः usi 
पिबन्‌ मोदमानः तिष्ठति i 

(v) यथा वृक्षजञीवस्य ईश्वरानुग्रहे सति विघातिषु aa- 
कारणेषु सत्स्वपि अवस्थानं भवति । कदाचित्‌ ईश्वरानुप्रहाभावे बाह्य- 
कारणबलवत्त्वाभावे5पि शरीरशोषत्यागाद्यनिष्टं भवति एबं मानुषशारीरेऽपि 
जीवस्य ईझाधीनत्बं ज्ञातव्यम्‌ | 

(vi) जीवापेतम्‌-जीवेन हरिणा अपेतं ्यक्तमिदं प्राणिजातम्‌ | 
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(3) The fifth illustration of Nyagrodha fruit is 
intended to answer the doubt as to why the God is not 
observed if he is present in the body to regulate the Jivas. 
It is stated here that the God is very subtle and could be 
observed only by the results. 


एवं जीवस्य सत्तादिप्रद: परमात्मा शरीरे वर्तमानोडपि जीवेन 
कुतः न दृइयते इति gs: पिता उवाच-न्यप्रोघेति ।`ˆ 

(4) G) धाना:-बीजानि, अणिमानम-परमसूक्ष्म परमात्मानम्‌ , 
अणिम्न:-सूक्ष्ममगवत: | 

(i) अत्र वृक्ष: प्रपञ्चः, फलमू-शरीरम , धानाः-जीवाः, 

तत्र यथा सूक्ष्मे वटबीजे दृश्यमानेपि हरि: परमसूक्ष्मत्वात्‌ न दृश्यते 
तथा जीवादपि genar तदन्तर्गतः न दृश्यते इत्युक्तम्‌ । (J.T.) 
The illustration of salt in the water conveys difference 

4l. वि, नि.--लवणमेतदुदके अवधाय मा प्रातरुपसीदथा 
इति तद्ध तथा चकार d होवाच यद्धोषा लवणमेतदुदकेऽयधा अङ्ग 
तदाहरेति तद्धावमृश्य न विवेद यथा विलीनमेव अङ्ग अस्यान्तादा- 
चामेति कथमिति लवणमिति मध्यादाचामेति कथामिति लवणमिति 
अन्त्यादाचामेति कथमिति लवणमिति अभिम्रास्यैतदथ मा उप- 
सीदथा इति तद्ध तथा चकार तत्‌ WaT वर्तते । तं होवाच अत्र 
वाव सत्‌ सोम्य न निभालयसे अत्रैव किलेति ॥ ६॥ 


Uddalaka told Svetaketu ‘ Put this salt in the water 
in a vessel and come to me in the morning.’ He did so. 
Then, Uddalaka asked him ‘Bring me the salt put in 
the water yesterday night’. Svetaketu searched for if 
in the water and did not get it as it was completely 
dissolved. 


My dear, take a sip of water from this end, how 
is it? ‘Salt Sir’. Take a sip of water from the middle, 
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how is it? ‘Salt Sir’. Takea sip of water from the 
end, how is it? ‘Salt Sir’. ‘Throw it away and come 
to me’ Svetaketu did so. It is there only, My dear, 
( just as the salt is there but it is not observed, similarly) 
the God is present there (in Jivas) but you do not 
observe him. 


Expl, (t) In the previous illustration it was pointed 
that God's presence can be observed from the effects of his 
presence, Thisis one more illustration to show his presence 
though he is not observed. 


वटावस्थाना दिकायेंण ईश्वरसामर्थ्ये दहृह्यमानेडपि तस्य अदर्शनं 
कथमिति प्रार्थित: पिता उवाच लवणमित्यादि । 

(2) (i) Howat, अवमृश्य-परामृश्य, 

(ii) लछवणगुणे रसे दृश्यमानेऽपि लवणं न हश्यते तथा हरेः 

सामर्थ्ये दृइयमानेऽपि भगवान्‌ न uud | 

The illustrations of a blind-folded person and 

a sick person convey difference 

42. बि, नि.--यथा सोम्य पुरुषं गन्धारेभ्यः अभिनद्धाक्ष- 

मानीय तं ततोऽतिजने विसृजेत्‌ ॥ ७॥ 


अथ यदास्य वाङ्‌ मनसि सम्पद्यते मनः प्राणे प्राणस्तेजसि तेजः 
परस्यां देवतायां तावन्न विज्ञानाति ॥ ८ ॥ 

My dear, just as a person brought from the 
Gandhira region blind-folded and left in the forest 
where there are no human beings etc. 

Then, when his speech merged into Manas, 
Manas into Prana, Prana into Tejas and Tejas into the 
Supreme God he does not know etc. 


Expl. (l) The full text of the illustration of the blind- 
folded person is as under: 
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यथा सोम्य पुरुषं गन्धारेभ्य: अभिनद्धाक्षमानीय d ततो5तिजने 
Praag | स यथा तत्र WIE वा Sum वा पराङ्‌ वा प्राध्मायीत अभि- 
नद्वाक्ष आनीतोऽभिनद्धाक्षो विसृष्टः | 

तस्य यथाभिनहनं प्रमुच्य प्रज्रुयेदेतां fusi गन्धारा एतां दिशं 
व्रजेति a mag मामं गच्छन्‌ पण्डितो मेधावी गान्धारानेच उप- 
सम्पद्येत एवमेवेह आचार्यवान्‌ पुरुषो वेद तस्य तावदेव चिरं यावन्न 
विमोष्त्येऽथ सम्पत्स्यते इति | 

स य एषोणिमा ऐतदात्म्यमिदं सर्वे स आत्मा अतत्‌ त्वमसि 


श्रेतकेतो । 


My dear! just as a person brought from the Gandhara 
region blind-folded and left in the forest where there were 
no human beings, would shout turning towards the east, 
north, or south ‘I am brought here blind-folded and I am 
left here blind-folded.’ 


Just as someone would free his blind-folding and tell 
him that ‘the Gandhara region is in this direction and 
you go in this direction’ and then, he (the person released 
from the blind-folding) being wise, clever, enquiring from 
village to village would reach the Gandhara region, 
similarly, a person who obtains a right preceptor acquires 
the knowledge of the God. He has to wait only until his 
Prarabdha karmas are over, then, he attains liberation. 


The God is the essence of all, regulator of all, his will 
is infallible, he could be comprehended by very subtle 
knowledge, he is Lord of all, he has infinite bliss and he 
has infinite attributes. O Svetaketo! you are distinct from 
him, 

(2) (i) By this illustration it is pointed out that it is 
through Guru’s Upadesa that one obtains the knowledge of 
the God and liberation. 
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गुरूपदेश: तद्दरीनप्राध्योः हेतुरिति दृष्टान्तमाह पिता | 
(ii) यावत्‌ न विमोक्ष्ये-प्रारब्धकर्मणः न विमोक्ष्यते तावदेव 

चिरं विलम्बः ब्रह्मप्राप्तौ अथ भोगेन प्रारब्धक्षयानन्तरं सम्पत्स्यते ब्रह्म 
प्राप्नोति | 

(3) (i) The full text of the illustration of a sick 
person is as under : 

पुरुष सोम्योपतापिनं ज्ञातयः पर्युपासते जानासि मां जानासि 
मामिति । तस्य यावन्न वाब्यनसि सम्पद्यते मनः प्राणे प्राण: तेजसि 
तेज: परस्यां देवतायां अथ न जानाति | अथ यदाऽस्य वाझनसि मनः 
प्राणे प्राणः तेजसि तेजः परस्यां देवतायां तावञ्जानाति | 


स य एषोऽणिमा ऐतदात्म्यमिदं सर्वे स आत्माऽततत्वमसि-- 
श्वेतकेतो इति | 

My dear ! relatives gather round a sick person and ask 
* Do you know me, do you know me’ ? He knows until his 
speech merges into Manas. Manas merges into Prana, 
Prana into Tejas and the Tejas into the Supreme God. 

Then, when his speech merged into Manas, Manas 
into Prana, Prana into Tejas and the Tejas into the 
Supreme God he does not know. 

The God is the essence of all, regulator of all, his 
will is infallible, he could be comprehended by very subtle 
knowledge, he is Lord of all, he has infinite bliss and he has 
infinite attributes. O Svetaketo ! you are distinct from him. 

By this illustration the dependence of Jiva on the God 
is explained. 

ज्ञीबस्य अस्वातन्त्र्यं ब्रृक्षदेहे अवगतं मानुषद्‌ेहे एव बोधय 
इत्यर्थितः आह पुरुषं सोम्य उपतापिनं ज्ञातयः पर्युपासते ८६०. 

(ii) उपतापिनम्‌-रो गिण 
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The illustration of Robber conveys difference 


43. बि, नि,-पुरुषं सोम्योत हस्तगृहीतमानयन्ति अपहार्षीत्‌ 
स्तेयमकार्षीत्‌ परशुमस्म तपतेति । स यदि तस्य कर्ता भवति तत 
एवानृतमात्मानं कुरुते सोऽनृताभिसन्धोऽनृतेनात्मानममिसन्धाय 
परशु aq प्रतिगृह्णाति स दह्यते अथ हन्यते अथ यदि तस्याकर्ता 
भवति तत एव सत्यमात्मानं कुरुते | स सत्याभिसन्धः सत्येनात्मान- 
मन्तर्धाय Wa तं प्रतिगृह्णाति स न दह्यते अथमुच्यते ॥ ९ ॥ 


My dear, they bring him dragging by hand and 
saying that ‘he has robbed and he has committed the 
theft, heat the axe for him’. If he has committed the 
theft, then, he isa liar. Being a liar he is covered by 
untruth. Hence, when he holds the heated axe he is 
burnt and killed. But if he has not committed the 
theft, he is truthful. Being truthful he is covered by 
truth. Hence, when he holds the heated axe he is not 
burnt and he is released. 


(Just as he is not burnt, similarly one who is 
covered by true knowledge does not suffer the bondage 
and is released.) 


Expl. (I) By this illustration, the consequences of 
right knowledge and wrong knowledge are explained. To 
know that the Jiva is distinct from the God is the right 
knowledge and to think of the identity between the two is 
the wrong knowledge. 


एवं सर्वप्रेरक॑भगवन्तमात्मनः भेदेन यः जानाति यश्च सो5ह- 


faia जानाति तयो: कीदृशं फलमिति भावेनाह-पुरुषं सोम्य 
हम्तगृह्दीतं etc. 
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All the nine illustrations convey difference 


44. वि, नि.--एवमेब खलु सोम्य आचार्थवान्‌ पुरुषो वेदेति 
स्थाननवके5पि मेद एव दृष्टान्ताभिधानात्‌ | 


नहि शकुनिद्रत्रयोः नानाब्वक्षरसानां नदीसमुद्रयोः जीववृक्षयोः 
अणिमा धानयोः लवणोदकयोः गन्धारपुरुषयोः अज्ञप्राणादि नियाम- 
कयोः स्तेनापहार्ययोः ऐक्यम्‌ | 


सति सम्पद्य न विदुः साति सम्पत्स्यामह इति, त इह व्याघ्रो वा 
सिंहो वेति, सत आगम्य न fig: सतः आगच्छामह इति, त इह 
व्याघ्रो वा सिंहो वेति भेदापरिज्ञानेन अनर्थवचनाच्च | 


Similarly, a person who obtains a right preceptor 
acquires the right knowledge of the God. 


Thus, the nine illustrations are given only to 
explain the difference between the God and Jivas. 


There cannot be any identity between the bird 
and the string, the juice drops of the flowers of 
different trees, rivers and sea, the Jiva of atree and the 
God present in it, the seed and the subtle element in it, 
the water and the salt in it, the Gandhara region and 
the person returned to it, the ignorant sick person and 
the God who regulates his senses, the thief and the 
stolen articles. 


The statements ‘Being supported and dependent 
upon the Sat i.e., the God" ‘Those who do not know 
it, will be born as the tiger, lion etc’. ‘Having arisen 
from the Sat i.e., the God’ ‘Those who do not know 
it, will be born as tiger, lion etc., state that those who 
do not know the difference between the God and Jivas 
suffer. 
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Expl. (I) In the previous section, the nine illustrations 
given in Chandogya in the context of अतत्‌ त्वमसि were 
quoted to explain that these support the difference between 
the God and Jivas. This is specifically stated here by way 
of concluding the discussion, 

(2) The statement “आचार्यवान्‌ पुरुषो बेद? is repeated 
here to indicate that this observation is'relevant for all 
nine illustrations. 

एवमेव खलु सोम्य आचार्यवानिति वाक्यं स्थानान्तरस्थमपि 
सर्वत्र सम्बध्यते इति बोधयितुं अन्ते पठितम्‌ | 

(3) Advaitins consider that the illustrations of नाना- 
gata and नदीखमुद्र support अद्वैत. They state that यथा 
नानावृक्षरसाः TAJI मधुभावमापज्नाः न भेदं जानन्ति यथा च नद्यः 
समुद्रेण ऐेक्यमापन्ना: तथा जीवाः परमानन्देन अपरिच्छिन्नेन ago 
quet सुप्त मुक्तो च आपन्नाः न Wd पइयन्तीति | 

This interpretation is not correct, because, after 
giving नानावृक्षरख illustration it is remarked ‘स्ति सम्पद्य 
न बिदुः सति सम्पद्यामहे’. Being supported and dependent 
upon the Sat i.e., God, those who do not realise it will be 
born as tiger, lion etc. Here the adverse consequences of 
the absence of the realisation of the difference between 
the God and Jiva are stated. This is an advice to realise 
the difference. The attainment of identity is not at all 
intended to be taught here. 

Similarly, after नदीससुद्र illustration also it is 
remarked ‘सतः आगम्य न विदुः aa: आगच्छामहे? इति। 
Having arisen from the Sat i.e., the God, those who do 
not realise it will be born as tiger, lion etc. Here also the 
adverse consequences of not realising the difference 
between the God and Jiva are mentioned. This is also an 
advice to realise the difference. 
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नानावृक्षरसदृष्टान्तमुक्त्वा 'सति सम्पद्ये' ति दार्श्रान्तिकवाक्ये नदी- 
समुद्रदृष्टान्तं च उक्त्वा ` सत आगम्य ? इति दार््टान्तिकवाक्ये जीवानां 
विद्यमानभेदापरिज्ञानेन व्याघादित्वापत्तिरूपस्य अनर्थस्य उक्तत्वात्‌ 
दृष्टान्तवाक्ययोरपि विद्यमानभेदापरिज्ञानमेव विवक्षितमिति ज्ञायते | 


The correct position of नानावुक्षरस illustration is that 
the juices of the flowers of different trees are brought 
together, these result in the honey. It is not that these 
become identical with the honey that already exists. 
These produce honey. The point that is made here is that 
these juices of different flowers are the constituents of the 
honey now but still are different. These have not 
attained any identity either mutually or with an already 
existing honey. Thus, there is no scope to read the 
Advaita type of identity here and find support for 
Advaita doctrine from this illustration. 


वृक्षरसा: परस्परं भिन्ना: एव स्वसमवेतं भिन्नमेव स्वपरिणामं 
भिन्नाभिन्नमेव वा प्रागसिद्ध मधु उत्पादयन्ति। न तु परस्परभेद- 
परित्यागेन प्राक्‌ सिद्धेन ager ऐक्यमापद्यन्ते | 


45. बि, नि.--नहि गृहादागतस्य गृहे प्रविष्टस्य तदैक्यम्‌ | 
ताः समुद्रात समुद्रमेवापियन्ति स समुद्र एव भवति इत्यत्रापि भेद 
एवोच्यते | अन्यथा ताः समुद्र एव भवन्तीति व्यपदेशः स्यात्‌ | 
अतः नद्यः सप्ुद्रादागच्छन्ति तं sata च ससुद्रस्तु स एव 
नैतासां समुद्रत्वं भवतीत्यर्थः | 

न हि भिन्नानां नदीजलपरमाणूनां समुद्राणुभिः ऐक्यं युज्यते | 
तथा सति महाजनसमितौ प्रविष्टानां द्वित्राणां तर्दक्यं स्यात्‌ । न च 
तद्युज्यते भेदेन अनुभवात्‌ | 


A person who comes out of the house and enters 
again into the house will not become identical with it. 
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In the passage ‘These rivers come out from the sea 
and enter back into the,sea (through the clouds) and 
the sea remains the sea’ the difference is stated. Other- 
wise the statement would have been as ‘these become 
the sea’ (instead of भवलि there would have been भवन्ति). 

Therefore, the rivers come out of sea and enter 
into the sea (through the clouds). The sea remains the 
same sea. The rivers will not become sea. The 
distinct water particles of the rivers will not become 
identical with the water particles of the sea. Sucha 
position will not stand to reason. In that case, a few 
persons who enter into a congregation of people will 
have to be treated as becoming identical with them. 
This is against the experience and without the support 
of any reason. 

Expl. (l) In this section, it is pointed out that the 
illustration of नदीसमुद्र also does not support असे. On 
the contrary it supports मेद only. 

(2) यद्यत्र नदी: उद्दिशय तासां समुद्रभवनं विधीयते तर्हि ताः 
नद्यः समुद्र एव भवन्तीति पाठः स्यात्‌ । ते ager: ओदनं 
भवन्ती तिबत्‌ । 

The meaning of ‘Svam’ and ‘Apita’ 


46. वि, नि,स्वं हि अपीतो भवतीत्यत्रापि a इति 
परमात्मनः अभिधानम्‌ । “ खात्मना चोत्तरयोः? इति uam— 
खातन्तर्यात्‌ a इति प्रोक्तः आत्मायं चाततत्वतः। 
ब्रह्मायं गुणपूर्णत्वात्‌ भगवान्‌ विष्णुरव्ययः di 
इति परमोपनिषदि । 
अपीत इत्यपि प्रवेशमात्रं खमिति द्वितीयानिर्देशात्‌ | एकीभाव- 
विवक्षायां स्वेनेति निर्देशः स्यात्‌ । 
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स्वं कुलायं यथापीतः पक्षी स्यादेवमीश्वरम्‌ | 
अप्येति जीवः प्रखापे मुक्ती चान्योऽपि सन्‌ सदा ॥ इति च । 


In the passage ‘ He enters into the God’ the word 
‘Sva’ refers to the God. This meaning for the word 
‘Sva’ is found in the Sutra ‘ Svatmana cha Uttarayoh’. 


The Supreme God Visnu is designated as ‘Sva’ 
because of his independence. He is designated as 
Atma, because, he is all pervasive. He is designated as 
Brahma, because, he possesses infinite attributes. He 
is glorious and he is imperishable. This is stated in 
Paramopanisat. 


The word Apita refers to the entry only, because, 
the word ‘Svam’ is mentioned in the accusative. In 
case identity was intended to be conveyed, the word 
would have been used as ‘Svena’ with the instrumental 
case. 

Just as a bird enters into its nest, similarly, Jiva 
enters into the God during the deep sleep and liberated 
states. However, he is distinct from him. 


Expl. (I) Advaitins interpret the statement -— * xq 
अपीतो भवति? asthe Jiva attains identity with Brahman. 

जीवः स्वं स्वात्मभूतं ब्रह्म अपीतः भवति इति ब्रह्मणि स्वात्मवाचि 
स्वशव्दप्रयोगात्‌ ऐक्यप्रतीतिः | 

This contention of Advaitin is not correct. The word 


अपीत does not refer to the identity but refers only to 
the entry. अनेन शब्देन प्रवेशमात्र लभ्यते न UH | 


Further the word स्व refers to the God in this context. 


यद्यपि स्वशब्दः स्वात्मवाची तथापि अत्र असौ न स्वीकतुँमुचितः 
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स्वात्मनि प्रवेशासम्भवात्‌ किन्तु परमेश्वरवाच्येव स्वीकार्यः इत्यपि 
सिद्धम्‌ । 
यत्र काले अयं पुरुषः जीवः स्वपिति तदा सता परमात्मना 
संगतः भवति इति 'पुरुष’ ‘aq इाब्दाभ्यां जीवेश्वरयोः आश्रयाश्रयि- 
भावेन प्रकृतत्वात्‌ । 
The meanings of the word ‘Jiva’ and Prana 
47. वि, नि,एवमेव खलु सोम्य एतन्मनः दिशं Ri 
पतित्वा अन्यत्रायतनमलब्ध्वा प्राणमेव उपाश्रयत इत्यत्रापि मन इति 
जीवः प्राणःः इति परमात्मा । यत्रायं पुरुषः affa नाम इति 
तयोरेव म्रस्तुतत्बात्‌ | 
मननान्मन उद्दिष्टः year निर यंगिरन्‌ | 
कर्मानुशयनाच्चेव संसायेनुशयी स्मृतः ॥ इति च । 
प्राणः ग्रणयनादेव साधुत्वात्‌ सन्‌ हरिः स्मृतः | इति च। 
सन्मूलाः सोम्पेमाः सर्वाः प्रजाः सदायतनाः सत्प्रतिष्ठाः इत्यत्रापि 
भेदः एव प्रतीयते । 
सष्टत्वादाश्रयत्वाच युक्तानां च प्रति प्रति । 
स्थापनाच fy: विष्णुः अन्यः संसारिणः मतः॥ इति च। 
My dear, similarly, this Jiva moves towards 
different objects (during the waking and dream states), 
not finding any other resting place rests in God only 
(during the deep sleep state). 
In this passage also the word Manas refers to Jiva 
and the word Prana refers to the God. In the passage 


* where the Jiva enters into the God’ these two only 
have a reference. 


Jiva is designated as Manas, because, he is of 
sentient nature, he is designated as Pudgal, since he 
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goes to hell, he is called as AnuSayi and Sansiri since 
he is affected by his deeds. 


The God is called Prana since he directs all. He 
is called San as he is free from the drawbacks. 


In the passage 'All beings arise from the God 
designated as Sat ; these are sustained by him and have 
him as their ultimate support.’ Bheda i.e., difference 
(between the God and Jiva) is stated. 

Lord Visnu is different from the Jivas, because, he 
is the creator, supporter and the abode after liberation. 


Expl. (l) The meanings of certain key words in the 
Sakuni sütra illustration are explained here. 

(2) मन:-' मनु अवबोधने ' इत्यतः असुन प्रत्ययः, पुद्छः-पुत्‌ 
शब्द: निग्यवाची गू निगरणे पचाशच्‌ रेफस्य लकारः, प्रणयनात्‌ 
जगत्प्रबतेनात्‌ प्राणः, साधुत्वात्‌ निर्दोषत्वात्‌ सन्‌। 

(3) The Advaita interpretation of सन्मूलाः etc., 
passage is as under : 

सत्‌ परं ब्रह्म मूलं उपादानं घटस्य मृदिव भुजड़स्य रज्जुः इव बा 
यासां स्थावरजङ्गमानां प्रजानां ताः सन्मूलाः | तथा स्थितिकालेपि सदा 
आयतनं आश्रयः यासां ताः सदायतनाः । नहि घटः मृदमनाश्रि्य 
स्थिति लभते | अन्ते सदेव प्रतिष्ठानां पयेबसानं यासां ताः सत्प्रतिष्ठाः 
सत्स्वरूपतामेव प्रतिपद्यन्ते । तत्‌ कथं सर्वस्य भेदपरत्वम्‌ ? 

This interpretation of Advaitin is not acceptable. Jt 
is not necessary to hold that the words मूल, आयतन and 
IAS refer to उपादानकारण, In some contexts these refer 
to only कारण but not necessarily उपादानक्कारण. Here these 
refer to the God as निसित्तकारण i.c., कर्ता. 

न तावत मूलायतनप्रतिष्ठाशब्दा: उपादानादिषु नियताः किन्तु 
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कारणादिमात्रबाचिनः | तत्र आगमवाक्यान्तरानुसारेण पिता पुत्रस्य 
मूलमायतनं प्रतिष्ठापक इतिवत्‌ भगवान्‌ प्रजानां निमित्तकारणादिः 
इत्येब अस्य वाक्यस्य व्याख्येयत्वात्‌ भेदोपपादकमेव इदं सिद्धथति | 


48. वि, नि.--अनेन जीवेन आत्मना अनुप्रविशय नामरूपे 
व्याकरवाणीति स एष जीवेनात्मना अनुप्रभूतः पेपीयमानः मोदमानः 
तिष्ठति इत्यत्रापि जीबशब्देन परमात्मा अभिहितः । जीव इति 
भगवतः अनिरुद्धस्य आख्या इति श्रुतेः । 

विष्णु: जीव इति प्रोक्तः सततं प्राणधारणात्‌ | 
स प्राविइय शरीरं च स्थावरं जङ्गमं तथा ॥ 
महाभूतानि च fae: त्रिवृत्करणपूर्वकम्‌ | 
संसारिणं श्रामयति सदैव अन्यत्वलक्षणम्‌ ॥ 
तेनायं मोदते नित्यं इक्षावस्थां गतोऽपि सन्‌ | इति च। 
तत्तेज ऐक्षत ता आप ऐक्षन्त zur देवता इति पूर्वमेब 
चेतनत्वतिद्धेः अनेन जीवेनात्मनेति संसारणः पुनः प्रवेशः न 
युक्तः । अतस्तत्र जीवशब्देन परमात्मेवाभिरितः | 
जीवेनात्मनानुप्रभूतः पेपीयमानः मोदमानः तिष्ठतीत्यत्रापि 
जीवशब्दोदितः पर एव । पेपीयमानः मोदमानस्तु संसारी । नहि 
चेतनादन्यस्य मोदभोगादिर्क युज्यते | 
सुखस्याप्यायतनं शरीरं दुः खस्याप्यायतनं शरीरम्‌ | 
अचेतनं प्राकृतमेतदाहुः भोक्ता तयोः चेतनकः शरीरी ॥ 
इति भारते। 
जीवापेतं वाव किलेदं म्रियते न जीवो प्रियते इत्यत्रापि जीव- 
शब्दः परे । नहि संसारिणः मुख्यतः प्राणधारकत्वं युज्यते | 
ब्रह्मणा त्यक्तदेहस्तु मृत इत्युच्यते नरः | 
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Just as in the passage ‘I shall enter into these 
three deities with Jiva ie., Aniruddha form and 
create names and things’, the word Jiva refers to the 
God, similarly, in the passage ‘being entered by Jiva 
i.e., the God Aniruddha, the Vrksajiva remains sucking 
water and rejoicing’ the word Jiva conveys God. 
Sruti states that the word Jiva is a name of the God 
Aniruddha. 


Lord Visnu is designated as Jiva, since he sustains 
the senses of Jivas entering into the bodies of sentients 
and non-sentients. By mixing the great elements by 
the process of trivritkarana he makes the Jivas rotate 
in the cycle of birth and death. To be distinct from 
the Jivas is his characteristic. The Jiva experiences 
joy even when he is in a tree, because of the presence 
of the God in it. 


In the passage ‘Having entered into these three 
the Jiva, i.e., God Aniruddha’ it is not correct 
to take as 'Samsari Jiva entered again into these 
three’, because it is already clear that these three 
are sentient beings in view of the earlier statements 
‘the Tejas saw’, ‘the Ap saw’, ‘these three deities’. 
Therefore, in this passage the word Jiva refers to 
God only. 


In the passage ‘ being entered by Jiva i.e., the God 
Aniruddha, the Vrksa Jiva sucks water and rejoices’, 
the word Jiva refers to the God only. However, one 
who sucks water and rejoices is Vrksa Jiva. A non- 
sentient being cannot rejoice. 


Body is the place for the sorrow and for the joy. 


But the body is non-sentient and is made out of 
8 
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इत्यत्र तमेवैकं जानथ आत्मानमिति खशब्दपर्यायात्मशब्दात्‌ न 
प्रकृतिजीवावाभिधीयेते किन्तु पर एवेति भगवता व्यासेन अभि- 
हितम्‌ | अतः आत्मशब्दः तस्मिन्नेव gu: | 
आततत्वाच मातृत्वादात्मेति परमो हरिः | 
आत्माभासाः तदन्ये ये न ह्येतेषां तताः गुणाः ॥ 
हति परमोपनिषदि i 


In the passage ‘My dear! that very subtle one 
i.e., the God whom you do not perceive, verily, 
because of his support this big Nyagrodha tree exists’, 
the word Anima refers to the God only. Because, 
later it is stated * The God is subtle, he is the essence 
of all, regulator of all, his will is infallible, he is the 
Lord of all, you are distinct from him’, (Therefore, 
Anima i.e., subtle refers to him only). 


With reference to the seeds the expression ‘Anvyah 
iva’ is used in feminine gender and with the particle 
Iva i.e., asit were. Therefore, the word Anima (that 
is used in masculine) does not refer to the seeds. It 
cannot also be said that Svetaketu is not observing the 
seeds. 


The expression Aitadatmya means belonging to 
the God or of the Lordship of God. In the phrase 'Sa 
Atma’ the word Atmi refers to God only. 


In the sutras ‘Dyubhvadi ayatanam Svasabdat’ 
* Na anumanam Atatacchabdat’, * Pranabhrit cha’ and 
in the passage * Tameva ekam janath Atmanam’, since 
the word Atma which is a synonym of the word ‘Sva’ 
is used, the God is referred to and not Prakrti or Jiva. 
This is stated by Vedavyasa himself. 
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Therefore, the word ‘Atma’ primarily refers to 
the God only. 

The Supreme God Hari is designated as Atma 
because he is everywhere and he knows all. The others 
are called Atma only in the secondary sense. Their 
attributes are limited. 

Expl, (I) The meanings of the words अणिम्रा and आत्मा 
are explained here. Both these refer to the Supreme God. 

(2) The implications of the word अण्ड्यः and अणिमा 
have to be clearly distinguished. अण्ब्यः is an adjective of 
धानाः and refers to the smallness of the seeds. Anima is a 
reference to the subtle nature of the God. It is this subtle 
and invisible God who enables the small seeds to grow into 


a big tree. Therefore, one has to believe him even if he is 
not visible. 


(3) आत्मशब्दस्तु स्वामिवाची, ऐतदात्म्यं एतत्खामिकम्‌ i 
(4) In the Upanisadic usage the word आत्मा refers to 


the God. This is pointed out by quoting the Brahmasiitras 
wherein this point is made clear. 


The illustrations of a sick person and the robber 
also convey the difference 


50. बि, नि,--तेजः परस्यां देवतायां तावन्न जानाति इत्यत्र 
च यदा अस्य प्राणादीन्‌ परः ग्रसति तदा न जानाति यदा ददाति 
तदा जानातीति तदशत्वमेवोक्तम्‌ । 
यदा प्राणान्‌ ददातीशः तदा चेतनकोऽखिलम्‌ | 
जानाति ग्रस्तकरणः तेन वेत्ति न किञ्चन ॥ इति wi 
अपहार्षीत्‌ स्तेयमकार्षीत्‌ इत्यत्र च अन्याभिमतस्यैव वस्तुनः 
अपहायेत्वात्‌ मेद एवायं दष्टान्तः । अन्यं सन्तं परमात्मानं खयामिति 
मन्यमानः स्तेन एवेति। न हि खकीय॑ परित्यजन्‌ स्तेनः भवति । 
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ऐकात्म्यं नाम तदिदं केचिद्‌ ब्रयुरनेपुणाः | 
शाख्त्रतत्त्यमविज्ञाय तथा वादबलाञ्जनाः ॥ 
कामक्रोधाभिभूतत्वादहंकारवशंगताः | 
याथातथ्यमविज्ञाय शास्राणां शाख्रदस्यबः | 
ब्रह्मस्तेना निरानन्दाः अपक्रमनसो 5शिवाः | 
वैगुण्यमेव पस्यन्ति न गुणानि नियुञ्जते ॥ 
तेषां तमः शरीराणां तम एव परायणम्‌ । 
यतः स्बरूपतश्चान्यो जातितः श्रुतितोऽर्थतः ॥ 
कथमस्मि स इत्येव सम्बन्धः स्यादसंहितः | 

इति मोक्षधर्म । 


In the passage ‘Prana merges into the Tejas, and 
the Tejas into the Supreme God, he does not know’ 
the dependency of the Jiva on the God only is stated 
by pointing out that when the God takes in the Prana 
etc., the Jiva will not be able to know and function 
through them, and when the God allows these to 
function out then only the Jiva knows and functions 
through them. 


When the God endows Jiva with the Prana etc., 
then, the Jiva knows and functions but when these 
senses are made functionless, then, he is not able to 
know anything. 


In the passage ‘He robbed, he stole’ also since 
only an object that is different from the robber could 
be robbed, the difference is stated in this illustration 
also. One who thinks himself to be the God unmind- 
ful of the distinction is a robber only. He who gives 
up his own is not a robber. 
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The unwise who talk of the identity (between Jiva 
and Brahman) without knowing the true teachings of 
$astra, engaged only in debate, afflicted with the lust, 
anger, and arrogance are the robbers of the scriptures 
since they do not know the purport of the scripture 
correctly. 


Those who steal the Brahman by hiding his true 
nature, will never enjoy bliss, their minds are immature 
and inauspicious, they always look for the drawbacks 
and never seek god’s attributes, their very constitution 
is that of Tamas and therefore, their goal is Tamas 
only. 


The God is distinct in respect of his very 
nature, by the evidence of the scripture, and for the 
very purpose of comprehension. Therefore, there 
will be no scriptural harmony if one considers himself 
to be identical with the God. This is stated in Moksa- 
dharma. 


Expl. (I) It is stated here that the illustrations of a 
dying person, and that of a robber also convey the differ- 
ence between the Jiva and Brahman, 

(2) (i) शाख्तत्त्वमविज्ञाय-' ae ब्रह्मास्मि” इत्यादिशास्त्राणां 
तत्त्वमविज्ञाय | 

(ii) याथातथ्यमविज्ञाय - द्वा सुपर्णा' इत्यादिभिदपराणां 
mami याथाथ्यमविज्ञाय, वैगुण्यमेव-निर्गुणत्वमेव, 

(3) स्वरूपतः-परिणामभेदतः, जातितः-जीवत्वादिजातिमेदतः, 


श्रुतित:-' द्वा सुपर्णा ' इत्यादेः, अर्थतः-प्रयोजनभावाभावाभ्याम्‌ । 
(J.T.) 
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All nine illustrations convey the difference 
sI. वि, नि.-- 
यथा पक्षी च हात्र च नानावृक्षरसा यथा | 
यथा AT: AYA शुद्धोदलबणे यथा | 
यथा चोरापहायों च यथा पुंबिषयावापि | 
तथा जीवेश्वरौ भिन्नौ सर्वदेव विलक्षणों | 
तथापि द्क्ष्मरूपत्यात्‌ न जीवात्‌ परमो हरिः ॥ 
भेदेन मन्ददष्टोनां दृश्यते प्रेरकोऽपि सन्‌ । 
वैलक्षण्यं तयोः ज्ञात्वा gea TASAN ॥ 
इति च परमोपनिषदि। 
प्रेरकः सर्वजीवानां प्राणधीचोदिता च सः | 
विष्णुः संसारिणः अन्यः यस्तमविज्ञाय मूढधीः ॥ 
देहेन्द्रियप्राणबुद्विनेतृत्वं मन्यते त्मनः | 
अतः संसारपदवीं याति जीवेशयोः सदा | 
बेलक्षण्यं परं ज्ञात्वा मुच्यते बद्धथतेऽन्यथा ॥ 
सर्वान्‌ वेदानधीत्य महामनाः अनूचानमानी स्तब्ध एयायेत्यात्म- 
नोऽन्यं अनूचानत्वादिगुणप्रदं परमविज्ञाय स्तब्धस्य पराधीनत्व- 
ज्ञापनेन स्तब्धतां निरस्य तन्निष्ठा हि अत्रोपदिइयते । 
Tae आहुरसदेवेदमग्र आसीदित्यादि वादिग्रसिद्धमपि निरा- 
क्रियते | , 
इष्टापूत मन्यमाना sf । 
नान्यत्‌ श्रेयो वेदयन्ते ग्रमूढाः ॥ 
इत्यादिवत्‌ श्रुतितात्पर्यापरिज्ञानग्राक्नं च । 
afta च एकात्म्यं नाम यदिदं केचिद्‌ जू युरनेपुणाः इति। 


Like the bird and the string to which it is tied, 
like the juices of flowers of different trees, like the 
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rivers and sea, like water and salt, like the thief and 
the stolen property, like the person and the country of 
Gandhàra, the Jiva and God are distinct and have 
distinct characteristics. Though the God is distinct 
and is the regulator of Jiva, the ignorant do not 
realise this because of his very subtle nature. One who 
knows the distinction from the God attains liberation 
but those who do not realise it, will remain in bond- 
age. This is stated in Paramopanisat. 


The ignorant who do not realise that Lord Visnu 
regulates senses, vital airs, Manas etc., of all Jivas, God 
is distinct from Jivas, and thinks that he himself 
is the master of his body, senses, vital airs and manas 
continues to be in bondage. But he who realises the 
distinction between the God and himself will attain 
liberation. Those who do not realise this distinction 
will be in bondage. 


Svetaketu had become conceited thinking that he 
himself had studied the entire Veda without realising 
that it was God who had bestowed this knowledge on 
him. This conceit is removed here by teaching him 
that he is entirely dependent upon the God. 


‘Some say that before creation there was nothing, 
it was all $ünya'. This view of some debators is also 
refuted here. 


Some ignorant persons consider the sacrifices, 
gifts etc., only as the highest good without knowing 
the true purport of Sruti. Their wrong thought is also 
refuted here. It is already pointed out that some 
ignorant persons talk of identity between Jiva and 
Brahman and their view is rejected. 
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Expl. (l) In this section, first, it is shown that all the 
nine illustrations support Bheda i.e., the difference between 
the Jiva and Brahman, Then, it is stated that the idea of 
Abheda is entertained by some on four grounds. All these 
are incorrect grounds. Therefore, the idea of Abheda 
should be rejected and Bheda should be realised. 


(2) (i) नवानामपि वाक्यानां जीवब्रह्ममेद एव तात्पर्यमिति 


प्रत्येकमु पपाद्य इदानीं सर्वेषामपि भेदपरत्वे समाख्या वाक्यं पठति 


यथेति । 
(ii) यथा पक्षी च सूत्रं तथा जीवेश्वरौ भिन्नो | यथा नाना- 


SATCHT: यथा च नद्यः समुद्रश्च तथा सर्वदेव विलक्षणो | 

(iii) यथा धानागतः तथा सूक्ष्मरूपत्वात्‌ भिन्नोऽपि भेदेन न 
TX | यथा शुद्धो दवणे भिन्ने तथाप्युद॒कान्तर्गतं लवणं दृष्टसामर्थ्यमपि 
स्वयं न दृश्यते तथा प्रेरको5पि सन्‌ दृष्टसाम्योपि न दृश्यते | 

(iv) यथा पुंविषयो बद्धाक्षगन्धारदेशौ भिन्नौ तथा जीवेश्वरा- 
बपि भिन्नौ | ( J.T.) 

(3) The four grounds on which असेदप्नाति is shown in 

this section are as under : 


(i) In the passage "Rem: सर्वेजीवानां प्राणची चोदितः 
सदा ' etc., it is stated that the senses, vital air, manas 
etc., are regulated by the God but ignorant persons think 
that they are the masters of these. This appropriation of 
God's role to oneself is a kind of पेक्याभिमान. श्वेतकेतु isa 
representative of such पेक्याभिमानिन्‌ऽ. His अमेदबुद्धि is 
refuted and AAT is made. 


अत्र वाक्ये (ra: सवैजीवानामित्यादि वाक्ये) देवा दिप्रेरकत्वं 
यत्‌ भगवतः लक्षणं तत्‌ सर्वोऽपि जनः अहंकार ममकागवशादात्मनि 
मन्यते | लक्षणाभिमानो नाम ऐक्याभिमान एव अतः सर्वेषां moyai 
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ऐक्यज्ञानप्राप्तो श्वेतकेतूपलक्षितानां सञ्जनाना पिष्टा निष्टप्राप्तिपरिहारार्थ- 
ेक्यप्रतिषेधः क्रियते इति भाव: | ( J.T.) 


(ii) The first ground of a¥qsife stated above is of 
a general nature. The second ground is particularly with 
reference to Svetaketu himself, He thought that he got the 
knowledge of the entire Veda himself, He failed to realise 
that the God is the bestower of all knowledge. This is 
again appropriating the role of the God to oneself. This 
अमेदप्रापि is refuted by the Sruti as ' अतत्‌ त्वमसि '. 

अहमेव अनूचानत्वादिगुण: स्वातन्त्र्येण इति स्तब्धस्य श्वेतकेतोः 
तन्निष्ठा भगवन्निष्ठा उपदिश्यते | 

(iii) The third ground of aritqsifü is by way of बादि- 
प्रवाद. All along certain people have been arguing support- 
ing अभेद. This has to be refuted and it is refuted as 'अतत्‌ 
त्वमसि’. This ground is indicated by the passage ‘aan 
आहुः असदेबेदमग्र आसीत्‌ etc. 

‘aga’ इति वादिप्रसिद्ध ऐक्यवादिप्रवादप्राप्तमपि ऐक्यं निरा- 
क्रियते ¦ अतत्‌ त्वमसी 'त्यनेन । 

(iv) The fourth ground of अमेद्प्राप्ति is incorrect 
understanding of श्रुति। For instance the श्रुति passage ' st 
ब्रह्मास्मि " does not teach AAF but still some ignorant people 
interpret it as teaching जीवन्नहौफय- This passage really 
teaches अन्तर्यामित्व of ब्रह्मन. 

श्रुतीनां अहं ब्रह्मास्मीत्यादीनां यत्‌ तात्पर्य अन्तर्यामिणः sur. 
त्वादिकं तदपरिज्ञानेन अन्यथार्थप्रतीत्या प्रां च ted निराक्रियते 
‘wag त्वमसी ' नेन | 


Taking guà etc., काम्यकर्म as श्रेयस्‌ and its rejection 
is another example of श्रुतितात्पर्याक्ञान and its rejection. 
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Thus in the above four ways ignorant people are 
prone to think of Wz. Envisaging these, अभेद is rejected 
and सेर is affirmed by ' अतत्‌ त्वमसि । अतश्चतुर्धाप्राति- 
सद्भावात्‌ तत्प्रतिषेधः युक्तः | 


The grounds of पकविक्षानेन सर्वविक्ान 


52. वि, नि, — तद्वशत्वज्ञापनाथं च सदेव सोम्येदमग्र 
आसीदित्यादिसृष्टिकथनम्‌ । 


एकविज्ञानेन सर्वविज्ञानं च प्राधान्यात्‌ किञ्चित्‌ साहड्यात्‌ 
कारणत्वाच | न तु तदन्यस्य मिथ्यात्वात्‌ | 

नहि सत्यज्ञानेन मिथ्याज्ञानं भवति । नहि शुत्तिज्ञः रजतज्ञः 
इत्युच्यते । विरोधात्‌ तयोः ज्ञानयोः । नेदं रजताभिति अरजतज्ञो 
हि शुक्तिज्ञः भवति । रजतज्ञश्चेत्‌ न शुक्तिज्ञः । नहि तज्ञः तदभावज्ञः 
भवति | 

तदभावज्ञस्य तउ्ज्ञानपूर्वकत्वं च अन्यत्र तस्य सत्त्वादेव दृष्टम्‌ | 
तदनङ्गीकारे तदेव न युज्यते | 


The process of creation by the God is explained 
from the passages ‘ Sadeva somya idam agre asit ’ etc., 
to convey that all are entirely dependent upon the God. 


By knowing one all others are known on three 
grounds viz. (i) Pradhanyat i.e., on account of the God 
being most important. (ii) Sadr$yat i.e., on account of 
others’ slight similarity with the God. (iii) Karanatvat 
i.e., on account of God being the cause. 

Not on account of all others being unreal as 
contended by Advaitin. By knowing the real, one will 
not know the unreal. One who knows Sukti (the 
adhisthana) will not know Rajata (the aropa). Because, 
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these two comprehensions are opposed to each other. 
(One who comprehends the superimposed will not 
know that on which it is superimposed and One who 
knows that on which something is superimposed will 
not know the superimposed). 


One who does not know Rajat (that is super- 
imposed’ by realising that it is not really Rajata knows 
Sukti (the adhisthana of superimposition) on the 
contrary if he still comprehends Rajat (without realising 
that it is not Rajata) he does not know Sukti. 


The comprehension of the absence of something 
needs the knowledge of that elsewhere (but not in the 
very place of absence). If such a position is not 
accepted (if it is insisted that the Pratiyogi should be 
comprehended in the very place of its absence) the 
comprension of the absence itself becomes impossible. 


Expl. (I) In this section the grounds of agfaqiaa 
सर्वेजिज्ञान are explained. The Advaitin’s contention that 
by सत्यब्रह्मज्ञान, मिथ्याभूतसवैजगत्ज्ञान is stated here, is 
rejected. 

(2) Advaitins contend that in the first half of the 
Sixth Chapter of Chándogya Upanisat Upadanakdranatva 
of Brahman is described and the Mithyatva of all else is 
pointed out. Therefore, the second part of this chapter 
wherein azaafa occurs should be interpreted in tune 
with this. 


* सर्व खलु इदं ब्रह्म तज्जलानिति शान्त उपासीत ? इति सवस्य 
ब्रह्मो पादानकत्वं प्रागुक्तम्‌ | उपादानत्वं च न परिणामित्वेन निर्विकारत्व- 
श्रुतिविरोधात्‌ । किन्तु जगदारोपाधिष्ठानत्वेन यथा शुक्तिकायाः 
रञ्ञतोपादानत्वम्‌ | तद्‌ जगतः: ब्रह्मोपादानत्वं प्रपश्चयितुं षष्ठस्य पूर्वार्धः 
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प्रवृत्त: । ब्रह्मम्यतिरिक्तस्य सर्वजगतः मिथ्यात्वं षष्ठाद्यार्धस्य fafaa | 
तत्‌ कथं पूर्वार्धविरुद्धभेदपरत्वं उत्त॑रार्थस्य व्याख्यायते | (J.T.) 

(3) The above contention of Advaitin is rejected 
here. In the first half of the Sixth Chapter of Chandogya 
Upadanakaranatva of Brahman is not stated. It is kartrtva 
i.e., Nimittakaranatva that is stated. .This does not 
warrant Aeara of जगत्‌। The निमित्तकारणत्व i.e., nara 
of Brahman i.e., God is stated here to point out that all 
are dependent upon the God and regulated by him. 

स्यादेवं कथज्चित्‌ यदि उपादानं अभिप्रेतं स्यात्‌ । न A । 
: तदैक्षत तत्तेजोऽसृजत ” इति इच्छापूवेकस्रष्टुत्वस्य उक्तत्वात्‌ । नहि 
सृदादिकं तथा किन्तु घटादीनां कुलाळस्येव निमित्तत्वेमेव । स्वृष्टिकथन 
तु तद्वहात्वज्ञापनार्थमेव | 

(4) Further, Advaitins contend that घकविक्षानेन सर्वे- 
विज्ञान is stated here in order to point out fazaa of NTA | 

एकविज्ञानेन सर्वविज्ञानं च ब्रह्मव्यतिरेकेण जगत: अभावमभिप्रेत्य 
SH | 

This contention is also not correct, पकविज्लानेन aÑ- 
विज्ञान is stated here to show प्राघान्य of ब्रह्मन, किञ्चित्‌ खसारद्दय 


of others with ब्रह्मन and निमित्तकारणत्ब of ब्रह्मन्‌. None of 
these three grounds needs मिथ्यात्व of जगत्‌ | 


एकविज्ञानेन सर्वेविज्ञाने च ब्रह्मणः जगत प्रति प्रधानत्वम्‌ , जगता 
fafaa सादृश्यम्‌ , जगन्निमित्तकारणत्वं च हेतूनभिप्रेत्योक्तम्‌ | (J.T.) 

(5) पकविल्ञानेन afama cannot be worked out by 
considering all else as सिथ्या. खत्यत्रह्मल्लान cannot lead to 
मिथ्याजगज्ज्ञान | 

अधिष्ठानज्ञानेन अध्यस्तस्य ज्ञानं क्कापि न उपलब्धम्‌ | येन 
अधिष्ठानभूतन्नह्मज्ञानेन तत्र आरोपित सवेज्ञाने सम्भावयामः। (J.T.) 
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(6) The knowledge of अधिष्ठान and the knowledge of 
आरोपित are opposed to each other. One prevents the 
other. For instance, One to whom शुक्ति appears as raa is 
not aware of both शुक्ति and रजत simultaneously. When he 
sees THA he is not aware of शुक्ति and when he finds शुक्ति 
he gets rid of raa idea. 


अधिष्ठानयाथात्म्यज्ञाने अध्यस्तज्ञानस्य कापि अद्शनात्‌ | 


Similarly, One who has agga will get rid of aĵan- 
ज्ञान. Therefore, there cannot be सरचैज्ञगज्शान by ब्रह्मक्षान. 


(7) उपादानकारणज्ञानेन कार्यज्ञान may hold good if it is 
परिणामि उपादान. But Advaitins talk of बिवर्तोपादान. In 
case of विबर्तोपादान the उपादान is अधिष्ठान and its काये is 
आरोपित. As soon as अचिष्ठानक्षान arises the आरोपितक्षान 
disappears. For instance as soon as graa arises the 
रजतक्षान disappears. Therefore पकविज्ञानेन सर्थेविज्लान does 
not work in case of विवर्तापादान. 


53. वि, नि, — प्रधानज्ञानादप्रधानस्य ज्ञातवद्व्यपदेशः 
अस्त्येव | यथा प्रधानपुरुषाणां ज्ञानाहाननाशनेः ग्रामः ज्ञातः 
आहूतः नाशितः इति व्यपदेशः । 

कारणे च पितरि ज्ञाते पुत्रो ज्ञात इति जानाम्येनमस्य पुत्रोऽय- 
भिति व्यपदेश इति। एवमत्राप्येतत्‌ सृष्टं सर्वमित्यादि । 

सादृइयाचचेकख्ीज्ञानादन्यल्ीज्ञानमिति । तदेव साइझ्यमत्रापि 
विवक्षितं यथा सोम्येकेन मृत्पिडेन सर्व aad विज्ञातं स्यादि- 
त्यादिना । 

अन्यथा एकशब्दः पिण्डशब्दश्च व्यर्थः स्यात्‌ । मृदा विज्ञातया 
इत्येतावता पूर्णत्वात्‌ । न हि एकम्रृत्पिण्डात्मकानि अन्यमृन्मयानि । 
सादञ्यमेव हि तेषाम्‌ । 
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By the knowledge of the most prominent the 
unimportant are as good.as known (that is to say, the 
purpose of knowing them is superfluous). For example 
when the most important person of a village is known, 
invited or destroyed, it is stated the whole village is 
known, invited or destroyed. Similarly, when the 
cause i.e., the father is known, the son Js known, and 
one states that I now know that this boy is the son of 
this person. (Similarly by the description of God's 
creation) it will be known that this world is God's 
creation. 


By the knowledge of one woman one knows 
others as women on account of similarity Such simi- 
larity (between the God and the world) is intended to 
be conveyed here by the example ' My dear, just as by 
knowing one lump of clay, all clay-made things are 
known’ etc. 


Otherwise the word ‘one’ and ‘lump’ would be 
purposeless. ‘By the knowledge of clay’ would have 
been sufficient. The other clay objects do not consist of 
this one lump of clay. Therefore, it is only similarity 
that is intended to be conveyed here (but not Upadana- 
karanatva). 

Expl, (l) Advaitins take the examples of ‘One lump 
of clay and the objects made of clay’ to support Upadana- 
karapatva of Brahman and explain ' एकविज्ञानेन aafaera’ 
as उपादानकारण ब्रह्मविज्ञानेन सर्वेजगद्धिज्ञान. The untenability 
of such interpretation is already explained. Here, it is 
further explained that the very wordings of the मृत्पिड 
example are against उपादानकार णत्व,. The मृत्पिड example 
indicates only similarity. 
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(2) According to Dvaita interpretation three grounds 
are stated for पकविज्ञानेन सर्वविज्ञान. These are प्राघान्य, 
कारण and साहद्दय. These three grounds are further 
explained here with suitable examples: (i) To explain 
प्राघान्य ground the example of the knowledge of the most 
important person in a village resulting in the superfluous- 
ness of the knowledge of others is given. This example 
enables us to know that the knowledge of the Supreme 
God makes the knowledge of all others superfluous. 


अप्रधानज्ञानेन यत्प्रयोजनं तत्प्रधानज्ञानादेव सम्पद्यते इत्यभिप्रेत्य 
प्रधानज्ञानातू अप्रधानं ज्ञातमित्ति व्यवहारः अस्त्येच | 


कमेदेवतादिविषयश्रवणमननचिज्ञानानुष्ठा नपूजा दिना यत्फलं तत्सवे- 
मधिकं च भगवच्छुवणादिनेव लभ्यते | अतस्तदेव कार्य लाघवात्‌ 
आधिक्याश्च | 
(ii) The second ground for एकविज्ञानिन सर्वेविज्ञान is 
कारणत्व. When कारण is known क्कार्य becomes known. For 
instance when the father is known then the son is known. 
Similarly, when the God who is the creator is known, the 
world is known as created by him. Knowing merely the 
world does not serve any purpose. But if it is known as 
the creation of the God it is meaningful. 
देवदत्तपितरि यज्ञदत्ते देवदत्तकारणतया विज्ञाते देवदष्तोपि यज्ञदत्त- 
पुत्र इति उपदेशं विनेव ज्ञायते | एवं परमात्मनि अपि जगत्काग्णत्वादि- 
रूपेण ज्ञाते wage सर्वमित्या दिरूपेण जगत्‌ ज्ञायते। कर्मादेः विश्वस्य 
स्वरूपेण ज्ञानं तावत्‌ व्यर्थमनर्थफलं च । अल्पास्थिरत्वादिना कर्मादी- 
नामपुरुषार्थत्वातू | अतः मुमुक्षुणा भगवस्सृष्टमित्या दिरूपेणेव ज्ञातव्यम्‌ | 
तदर्थमपि प्रथक्‌ प्रयासः न mde: भगवज्ज्ञानादेव तत्सिद्धेः । स हि 


जगत्कारणत्वादिरूपेण gaa, तस्मिन्‌ तथा विज्ञायमाने जगदपि 
9 
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तत्सष्टत्वाविरूपेण ज्ञायत एव अत: भगवति एव निष्ठा कार्या। 
The कारणत्व referred to here is not उपादानकारणत्व but 
कतेत्वरूपनिमित्तकार णत्व. 
(iii) @reqa also leads to पकविश्लानेन सर्वविज्ञान. 

This is explained by the example of the knowledge of one 
woman leading to the knowledge of all women. 

एकस्यां ख्रीव्यक्ती स्रीशब्दवाच्यत्वादिना रूपेण ज्ञातायां ` स्तन- 
केशादिमती eft स्यात्‌? इत्युक्त साद्ृऱ्यादन्यापि व्यक्ति: विनेव 
उपदेशेन यथा ज्ञायते तथा भगवति सत्यत्वेन ज्ञाते प्रामाणिकत्वसादू- 
इयात्‌ ज्ञगदपि तथा ज्ञायते । ज्ञानानन्दादिरूपेण ज्ञाते चेतनत्वसाहृ- 
इयात्‌ जीवा अपि तथा ज्ञायन्ते | 


अतः अपेक्षितस्य जगऊज्ञानस्य अन्यतः लभ्यत्वात्‌ न कर्मादि- 
विषयस्य maa अभ्यास: विधेयः इति भावः | 


(3) पकविक्षानेन ediauwm cannot be taken in the literal 
sense. Therefore, its implication is explained here on 
three grounds: (l) The God is Supreme. The कर्मेदेवता 
etc., are subordinate. Therefore, by knowing the 
Supreme God the purpose of knowing others is more than 


served. 
अप्रधानज्ञानेन यत्प्रयोजनं तत्प्रधानज्ञानादेच सम्पद्यते | 


कर्मदेवतादिविषयविज्ञानपूजादिना यत्फलं तत्सर्वे अधिकं च 
भगवच्छूबणा दिनेव लभ्यते | अतः तदेव कार्यम्‌ । 

This is explaining the implication of पक्कविक्षानेन सर्वे- 
विज्ञान on प्राधान्य ground. 

(2) Another way of explaining it is, if one knows the 
God as the creator of the whole world, he will automa- 
tically know that the world is his creation. This is know- 
ing the glory of the God. A ggg will not be interested in 


VISNUTATTVAVINIRNAYA I3] 


merely knowing the world as a physical scientist. His 
knowing the world will be meaningful and fruitful if only 
it helps to know the glory of the God. Therefore, wafagta 
should imply to him भगवतः जगत्कारणत्वेन fama and gå- 
विज्ञान the सवंजगतः भगवत्सष्टत्वेन ज्ञान. This is explaining 
the implication of this statement on the ground of कारणत्व. 
This कारणत्व is naturally कठतेत्वरूपनिमित्तकार but not 
उपादानकारणत्व. 


(3) The third way of explaining it is on the ground of 
similarity. जगत्‌ ऽ सत्य. It is as real as the God is. das 
are Yaaqs. They have grq and आनन्द. Thus, जगत्‌ has 
similarity with the God in respect of सत्यत्व and जीव has 
similarity in respect of सत्‌, चित्‌ and आनन्द. Therefore, 
by knowing the God who is सश्चिदानन्द्रूप the knowledge of 
जगत and Ña that are similar is easy. This is the third 
implication of एकविज्ञानेन edis. 

Advaitins take by एकविज्ञान the ब्रह्मान and by सवे- 
विज्ञान the ब्रह्मातिरिक्तमिथ्यात्वक्षान. The ब्रह्मातिरिक्तमिथ्यात्व- 
शान is a negative outcome and cannot be termed as EE 
विज्ञान, The fallacy of such an interpretation is already 
pointed out. 


(4) Now, the question is, whether the example given 
in the Upanisat itself viz. प्करूत्पिण्डविज्ञानेन agga- 
विक्षान supports agga ground of पकविज्ञानेन सर्वविज्ञान or 
उपादानकारणत्व ground. To settle this we have to study the 
implications of the words एक and पिण्ड in this example. 
पक सृत्पिण्ड refers to one lump of clay. This one lump of 
clay cannot be the उपादानकारण of ali clay objects. Each 
clay object will have its own lump of clay as its उपादान- 
कारण, Therefore, the knowledge of one lump of clay does 
not constitute the knowledge of the उपादानकारण of all 

* 
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objects of clay. Therefore, the knowledge of this one 
lump of clay cannot lead to the knowledge of all clay 
objects. Further, one lump of clay itself is a clay object. 
It is also a कार्य of wa but not a कारण of another सून्मय 
object ; much less of all zzem« objects. This is the implica- 
tion of पिण्ड. If उपादानकारणत्व was intended here the 
statement would have been as पकया wat विज्ञातया aa 
wena विज्ञातं स्यात्‌. Hence, उपदानकारणत्व is not at all 
intended to be conveyed here as the ground of एकविज्ञानेन 
सर्षेविशञान. 

If qum is taken as the ground of पकविज्चानेन सवेविज्ञान 
there will be no difficulty of any kind. It is common experi- 
ence that by knowing one that is similar to many, the others 
could be known on account of similarity. This is already 
explained above in respect of the God and all others. 


Vacharambhana Sruti also does not support 
Mithyatva of the world 


54. वि. नि.--यथा सोम्येकेन लोहमणिना सव छोहमय॑ 
विज्ञातं स्यात्‌ यथा सोम्यैकेन नखनिकृन्तनेन सर्व कार्ष्णायसं विज्ञातं 
स्यात्‌ इत्यादिकमपि व्यर्थ स्यात्‌ | 

नहि एकमण्यात्मकमन्यत्‌ लोहमयम्‌ । न चैकनखनिकृन्त- 
नात्मकं सवे कार्ष्णायसम्‌ । 

वाचारम्भणं विकारः नामधेयं मृत्तिकेत्येव सत्यमित्यत्र च 
वाचा नाम्नारम्भणं विकारः अविकृतं नित्यं नामधेयं मृत्तिकेत्येव 
इत्येतद्वचनं सत्यामिति श्रुत्यर्थः | 

नच वाचारम्भणञ्चब्दः मिथ्यात्वे प्रसिद्धः । वाचारम्भण- 
मात्रमिति च अश्रुतकल्पनम्‌ । तस्मिन्‌ qu नामेधेयशब्दः इति 
शब्दश्च व्यर्थः स्यात्‌ । अतः न ङुत्रापि जगतः मिथ्यात्वम्रुच्यते ॥ 
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* My dear, just as by knowing one gold nugget all 
that is made of gold is known’; ‘My dear, just as by 
knowing one nail-cutter all that is made of iron is 
known ’—in these examples also the words पक and aftr 
will be superfluous. All golden objects are not made 
of only one nugget of gold. All iron objects are not 
made of a nail-cutter. 


The words other than Sanskrit words are produced 
by the sense of speech and therefore are not real. But 
in the example ‘the Sanskrit word Mrttika is eternal’ 
it is stated that ‘the words other than Sanskrit words 
are produced and therefore are not eternal but the 
Sanskrit word Mrttika is not produced (it is only 
manifested) and therefore it is eternal. This is the 
meaning of this Sruti. 


Here the word बाचारस्मण is not used in the sense 
of Mithya. To read this word as वाचारम्भमणमात्र is 
reading something that is not found in the Sruti text. 
In that case the words gf and नामघेय will become 
superfluous. 


Expl. (Il) Two more examples given to explain पक- 
विज्ञानेन edfqum are discussed in this section. The two 
examples are: (i) लोहमणि and लोहमय objects, (ii) नख- 
Asaa and का्ष्णायस objects. These two also do not 
support उपादानकारणत्व to be the ground for पकविक्षानेन सषे- 
विज्ञान, All golden objects are not made out of one nugget 
of gold and therefore there is no उपादानोपादेय भाष between 
one nugget of gold and all other golden objects. If such 
उपादानोपादेयभाव was intended then alta विज्ञातेन aa 
लोहमय॑ fawra स्यात्‌ would have been sufficient. The words 
एक and मणि would be superfluous. 
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In the example of नखनिकन्तन and काष्णायस also, all 
iron objects are not made of one nail-cutter. Therefore, 
there is no उपादानोपादेयभाव between the two. Moreover 
the nail-cutter is clearly an object of iron by itself. It is 
not just raw iron. 


In view of the above, these two examples also explain 
एकविज्ञानेन सर्वविज्ञान on the ground of similarity only. 


(2) It is explained above that the three examples 
given to explain पकविश्ानेन सर्वविज्ञान are based on the 
ground of लारदय i.e., similarity only. In this case, giving 
three examples will be unnecessary. This objection is 
answered by pointing out that even Advaitin utilises the 
three examples to explain only one ground viz., उपादानो- 
पादेयभाव. When he is asked as to why three examples are 
given for one and the same point, he answers that since 
the point to be explained is not simple, three examples 
are given to explain the same point. Dvaitin also can 
repeat the same answer. However, the purpose of three 
examples is also explained in Upanigatbhasya. 

ननु सादृश्यस्येब हेतुत्वेन विवक्षितत्वे दृष्टान्तत्रयं व्यर्थमिति चेत्‌ 
(Rahma) विकारमिथ्यात्वस्य हेतुत्वेन विवक्षायामपि वैयर्थ्य 
सममेव । दुर्गमार्थत्वात्‌ aaa अनेकदष्टान्तोपपादनमिति चेत्‌ सम- 


मस्मन्मतेऽपि | उक्तश्च आचार्यरेव अन्यत्र दृष्टान्तत्रये विवक्षा भेदः | 


(3) In addition to the three examples mentioned 
above, one more example viz., the example of the knowl- 
edge of the Sanskrit words making the knowledge of other 
words superfluous is mentioned thrice after each of the 
above example. The point made in this fourth example is, 
the Sanskrit words are eternal. These are not produced 
but are only manifested. ‘The other words are produced. 
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Therefore, Sanskrit words are प्रधान while the other words 
are अप्रधान. Therefore the knowledge of Sanskrit words 
makes the knowledge of other words superfluous, This 


is also an example to explain पकविक्षानेन सवेविक्षान on the 
ground of प्राधान्य. 


वाचा वागिन्ट्रियेण नाम्नां संस्कृतातिरिक्तानां यदारम्भणं उच्चारणं 
तद्विकारः उत्पादनं न तु संस्कृतस्य इव व्यज्ञनम्‌ । अतः तानि 
विकृतानि मृत्तिकेत्येव desada नामधेयं अविकृतं नित्यं च | 


प्राधान्यात्‌ एकविज्ञानेन सकेविज्ञानसुक्तं तत्र दृष्टान्तः अनेन 
उच्यते | यथा अनिक्रृतत्वात्‌ नित्यत्वाच्च संस्कृतं प्रधान विकृतत्वात्‌ 
सांकेतिकमप्रधांने तज्ज्ञानात्‌ AHS तत्संस्कृतज्ञानात्‌ सम्पद्यते तथा 
जगञ्ज्ञानफलं परमात्मज्ञानेन लभ्यते | 

(3) The Advaitins interpret this passage वाचारस्भणं 
etc., to support ज्ञगन्मिथ्यात्व. Their interpretation is as 
under : 

तत्र च विकारस्य मिथ्यात्वमुच्यते | वाचारम्भणं वागालम्बनम्‌ | 
विकारः नामधेयं नामेव केवलं न विकारो नाम वस्तु अस्ति। परमार्थतः 
मृत्तिकेत्येव सत्यं बस्तु । अत: कारणव्यतिरिक्तस्य कार्यस्य मिथ्यात्वात्‌ | 
एं श्रुत्या स्वयमेव विकारमिथ्यात्वस्य एकविज्ञानेन सवेविज्ञाने हेतुत्वेन 
उक्तत्वात्‌ । 

This interpretation of Advaitin is untenable. The 
very wordings of this Sruti passage are against this inter- 
pretation. For example, the word बाचारसझ्मण does not 
mean मिथ्या. To stretch this expression to mean वाचारश्‍भण- 
मात्रम्‌ is going beyond what this श्रुति states. Further, 
since both the expressions वबाचारस्भण and alata are 


interpreted in the same way by Advaitin one of them is 
superfluous, The word इति after मृत्तिका clearly shows 
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that afas refers to the word afas but not the object 
मृत्तिका. Therefore, Advaita interpretation of this passage 
as conveying जगन्मिथ्यात्व is untenable. 

(i) वाचारम्भणशब्दः कि मिथ्यात्वे रूढः उत यौगिक: | 
नाद्यः। अभिधानाद्यभावात्‌ a द्वितीयः । अवयववृत्त्यामिथ्यात्वा- 
लाभात्‌ | l 
वाचारस्भणमात्रमित्युक्ते वस्तुतः नास्तीति लभ्यते इति चेत्‌ | 
स्यादेवे यदि मात्रशब्द: श्रूयेत | नचवम्‌ | ततश्च अश्रुतकल्पनमेव दोषः। 

(ii) मृत्तिकाशब्दस्य शान्दपदार्थकत्वमनङ्गीकृत्य अर्थपदार्थकत्वाङ्गी- 
कृतौ इति शब्द: व्यर्थः स्यात्‌ | 

(iii) अतः स्ृष्टिवाक्ये एकविज्ञानवाक्ये दृष्टान्तवाक्ये MA- 
रम्भणवाक्ये न कुत्रापि जगत: मिथ्यात्वमुच्यते | न Has छान्दोग्य- 
षष्ठस्य पूर्वधिं किन्तु श्रुत्यादौ कुत्रापि मिथ्यात्वं नोच्यते | 


Scripture supports the reality of the world 


55. fa, A— 
कविर्मनीषी परिभूः खयंभूः | 

“ याथातथ्यतोऽर्थान्‌ व्यदधाच्छाश्वतीभ्यः समाभ्यः ।' 

' यच्चिकेत सत्यमित्तन्न मोघं वसुस्पार्हमुत जेतोत दाता | 
विइवं सत्यं मघवाना युवोरिदापश्च न प्रामिनन्ति aa qm ।! 
प्र घान्वस्थ महतो महानि सत्यासत्यस्य करणानि वोचम्‌ | 

“ अनाद्यनन्तं जगदेतदीदक प्रवर्तते नात्र विचार्यमत्ति । 
नचान्यथा क्कापि च कस्य चेदमभूत्‌ पुरा नापि तथाऽ 

भविष्यत्‌ । ! 
“ असत्यमाहुः जगदेतदज्ञाः शक्ति हरेयें न विदुः परां हि । 
यः सत्यरूपं जगदेतदीदक्‌ सृष्टा त्वभूत्‌ सत्यकर्मा महात्मा । 
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* असत्यमप्रतिष्ठं ते जगदाहुरनीश्वरम्‌ । 
अपरस्परसम्भूतं किमन्यत्‌ कामहेतुकम्‌ | 
एतां दृष्टिमवष्टभ्य नष्टात्मानोऽल्पबुद्धयः | 
प्रभवन्त्युग्रकर्माणः क्षयाय जगतोऽहिताः ^ ॥ इत्यादेश्च | 


The Supreme God who is omniscient, ruler of the 
minds of all, superior to all, independent, created all 
the things truly at all times. 


Whatever the God has created that is true. Nothing 
is sublated later. The Supreme God receives the 
sacrificial offerings and bestows the fruits on the sacri- 
ficers. O, the affluent Indra and Brhaspati! the world 
governed by you is real. All the gods know your task 
of protecting this world. I declare the great and true 
deeds of the Supreme God. 


This world is going on endlessly as it is. It was 
never sublated in the past and will never be sublated in 
future. 


Ignorant persons who do not know the great 
power of the Supreme God say that this world is not 
real. The God has created this world truly and there- 
fore is designated as Satyakarma. 


Some say that this world is unreal and sublated. 
It has no lord. It is not developed through the stages 
of Prakrti, Mahat, Ahankaàra etc. It has no definite 
cause. The ignorant who had such a view indulge in 
cruel activities and lead the world towards destruction. 


Expl. (l) In this section, the Sruti and Smrti passages 
that declare that the world is real are quoted. 
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न केवलं जगतः मिथ्यात्वं कापि नोच्यते किन्तु श्रृत्यादिवाक्य- 
समुदायात्‌ सत्यत्वं गम्यते | oc 

(2) कवि: सर्वज्ञः, मनीषी-मनसामी रिता, परिभवति सर्वानिति 
परिभूः सर्वतो वरः, स्वयं भूः आश्रयः यस्य सः स्वयम्भूः स्वतन्त्रः, 
परमेश्वरः अर्थात्‌ महदादीन्‌ व्यदधात्‌ निर्मितवान्‌ | 

(3) (i) enë स्प्रहणीयं हविरादिकं बसु जेतोत प्राप्तापि, तथा 
तेभ्यः बसु फलं दातोत दातापि परमेश्वरः यद्विश्वं चकार तत्‌ सत्यमित 
सत्यमेव । 

(ii) मघवानौ धनवन्तो इनद्राब्रृहस्पती युवयोः अधीनं जगत्‌ 
सत्यमित्‌ सत्यमेव, बां युवयोः aa जगत्पालनादिकं कमे आपश्चन सर्वा 
देवता अपि प्रमिनन्ति जानन्ति, सत्या करणानि सत्यानि कर्माणि, 

अन्यथाबाधितं न अभूत्‌ , सलकर्मा-सत्यकमेनामा | 
(4) अपरस्पर सम्भूतम्‌--प्रकृतेः महान्‌ महतः अहंकार: इत्यादि- 
क्रमेण सम्भूतं न भवति | 


Import of the words माया, aga, अविद्या etc. 
56. बि, fa.— 

“ अनित्यत्वविकारित्वपारतन्तर्यादिरूपतः | 
खमादिसाम्यं जगतः न तु बोधनिवत्येता ॥ 
सर्वज्ञस्य यतो विष्णोः सर्वदेतत्‌ प्रतीयते | 
बोधासहं ततो नैतत्‌ किन्त्वाज्ञावशमस्य हि॥ › 

इति परमोपनिषदि | 

“ प्रज्ञाविनिमितं यस्मादतो मायामयं जगत्‌ | 
अनेनानुगतं यस्मादनृतं तेन कथ्यते ॥ 
बोधानिवत्यमपि तु नित्यमेव प्रवाहतः | 
अ इत्युक्तः परो देवः तेन सत्यमिदं जगत्‌ ॥ 
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तदधीनखरूपत्वादसत्यं तेन कथ्यते | 
सत्यस्य सत्यः स विश्चुः इन्द्रचापस्य uüsq! इति॥ 
“तस्योपनिषत्सत्यस्य सत्यमिति प्राणा वें सत्यं तेषामेव सत्यम्‌ |’ 


इति च। 
* महामायेत्यविधेति नियतिमोहिनीति च | 
्रक्ृतिर्वासनेत्येवं तवेच्छानन्त कथ्यते ॥ 
प्रकृतिः IFERN वासना वासयेद्‌ यतः | 
अ इत्युक्तः हरिस्तस्य विद्या5बिद्यति संज्ञिता ॥ 


मायेत्युक्त्वा प्रकृष्टत्वात्‌ प्रकृष्टं हि मयाभिधम्‌ | 
विष्णोः प्रज्ञपिरेवेका शब्दैरतेरुदीर्यते | 
TREN हि हरिः सा च खानन्दलक्षणा ॥ इति च। 


The world is sometimes compared to the dream, 
etc., only to bring out its non-eternal nature, changing 
nature and the nature of its dependency. It is not 
intended to convey its sublating nature i.e., Mithyatva. 
The omniscient God Lord Visnu knows it all the time. 
Therefore, it is not correct to say that it is sublated by 
the knowledge. However, it is always dependent upon 
the God. 


The world is called as Mayamaya as it is created 
by the Prajna i.e., knowledge of the God. It is called 
as Anrta as it is occupied by the God. The world is 
eternal as a continuous flow. It is never sublated by 
the knowledge. The God is called ‘अ’ tbe world is सत्य. 
Since the world is entirely dependent upon the God 
(ie., अ) he is designated as Asatya. God is the regu- 
lator of the reality of the real like the sun regulating 
the reality of the rainbow. 
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Satya is the secret name of the Supreme God. 
Pranas i.e., Chaturmukha Brahma etc., Gods are called 
Satya and he is the regulator of their Satyatva. 


O Lord! your will is called as Mahamaya, Avidya, 
Niyati, Mohini, Prakrti, Vasana etc., by innumerable 
names. : 


It is called Prakrti as it does great things, it is 
called Vasani as it creates. 


The God is called अ, the knowledge pertaining to 
him is called Avidya. That which is plentiful is Maya 
and his will is called Maya as it is plentiful. The 
God's will is called by all these names. The God is 
the very embodiment of his will which is of the nature 
of his bliss. 

Expl. (l) In this section it is explained that certain 
expressions like Mayamaya, Anitya, Vikari etc., used 
with reference to the world in scripture do not convey 
Mithyatva of the world. These only convey its non- 
eternal and changing nature. 


It is also explained that the words Maya, Avidya, 
Vāsanā etc., are only different names of God's will, 

ननु पुराणादौ “ स्वप्रमनोरथो यथा ' इति जगत: स्वप्नादिसाम्य- 
मुच्यते | तश्च ज्ञाननिवत्येत्वमेव | तत्कथं कुत्रापि जगत: मिथ्यात्वं न 
उच्यते इत्युक्तमित्याशक्कां श्रुत्येव परिहरति अनित्यत्वेति । 

(2) उपनिषत्‌-रहस्यम्‌ , प्राणा:-प्राणन्तीति प्राणा: ब्रह्माद्याः, 
मायामयमिलस्य भगवदिच्छाधीनमित्यर्थ:, cast कृति: अस्याः इति 
प्रकृतिः, वास्यते अनया इति वासना | 
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Distinction is the very nature of an entity 


57. वि, fa— 

“सर्वे वेदाः हरेः भेदं सर्वस्मात्‌ ज्ञापयन्ति हि | 
भेदः खातन्त्र्यसार्वज्यसवैश्वर्यादिकश्च सः 
खरूपमेव भेदोऽयं व्यावृत्तिश्व खरूपता | 
सर्वव्यावृत्तये यस्मात्‌ ATASA प्रयुज्यते | 
मवेच्याबृत्ततामेव नेति नेत्यादिका श्रुतिः à 
विष्णोरतो वदेदन्या अपि सर्वा न संशयः ।॥! 

इति नारायणश्रुतिः | 


The entire Veda conveys the difference of the God 
from all i.e., Jivas and Jada. This difference is nothing 
but the supremacy, independence, omniscience etc., 
attributes of the God. The distinction from others is 
the very nature of the God. The distinction is the very 
nature of an entity. The term ‘Sva’ in the word 
Svarüpa indicates its distinction from all others. The 
Sruti ‘ Neti Neti’ etc., conveys the distinction of God 
from all others. All other Srutis also convey the same. 


Expl. (I) In this section the fact that the entire Veda 
conveys the distinction of the God from all others is 
stressed again. The objection how can Sruti convey two 
chief purports viz., the supremacy of the God and the 
distinction of the God from all others is answered by 
pointing out that the two attributes viz., supremacy and 
distinction are not different from each other both being 
the very nature of the God. 


(i) सर्वेडपि वेदा: भगवतः सर्वस्मात्‌ भेदमेव बोधयन्तीत्यत्र 
श्रुतिमिब पठति । सर्वे वेदाः इति । 
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(ii) सर्वे वेदाः हरेः सर्वस्मात्‌ जीवजडात्मकात्‌ भेदं ज्ञाप- 
यन्तीत्ययुक्तं “ सर्वोत्कर्षे देवदेवस्थ विष्णो: ' इति तद्गुणोत्कर्ष सववेदानां 

महातात्पर्येस्योक्तस्वेन तद्विरोधात्‌ । नहि एकस्य उभयत्र महातात्पर्य- 
मुपपद्यते इत्यत आह भेद इति। स च भेद: स्वातन्त्र्यादिरूपः इत्यन्वयः | 
गुणोत्कर्षः भेद: इति एक एव अर्थः: | अतो न विरोधः | 

(iii) वस्तुनः या अन्यस्माद्‌ व्यावृत्तिः | याच स्वरूपता 
तदुभयं तावदेकमेव | 

(iv) स्वरूपशाब्दान्तर्गतः रूपशब्द: वस्तुपर: स्वपरसाधारणः 
इति स्वशब्दस्य प्रयोगः dau ¦ सिद्धे सति आग्म्भः नियमार्थः ? इति 
इतरसर्वेव्यावृत्तिबोधनाय स्वशब्दः प्रयुञ्यते इति लभ्यते। एबं च 
सवेतोव्याव्ृत्तं रूपं स्वरूपमित्यर्थः सम्पद्यते | अतः स्वस्मात्‌ sarafa- 
रपि हरेः स्वरूपमेव | विशेषविवक्षायां तु स्वातन्त्र्यादिगुणैः तन्निमित्तया 
सवैतो व्यावृत्त्या च विशिष्टे हरो तात्पर्यमिति भाव: | 


The points made in the above remarks are as under : 
(i) The distinction of an entity from all others 
constitutes the very nature of that entity, The essential 
nature of an entity and the distinction of that entity from 
all others are not different. 


(i) स्वातन्ः्य, सावेश्य, सर्वैश्वर्यं etc., attributes of the 
God are identical with the God and are his very essential 
nature, The distinction of the God from all others is also 
an internal attribute and identical with the God. In view 
of this, the Svatantrya, Sarvajnya etc., attributes and the 
attribute distinction are essentially not different from each 
other. Further, all these are not different from the God. 
Therefore, there is nothing wrong in saying that both the 
supremacy of the God and the distinction of the God from 
all others are the chief purport of the entire Veda, In 
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fact, these are not two purports but two statements of one 
and the same purport. 


(iii) Though the attributes of the God and the God 
are identical, and different attributes of the God are also 
identical, one can talk of them as if these are different on 
account of Visesa. 


Interpretation of Abheda Srutis 
58. वि. नि,— 

' अहं ब्रह्मास्मि ! 

‘atsi सोऽसौ योऽसौ सोऽहम्‌ ! 

“ योऽसावादित्ये पुरुषः सोऽहमस्मि स एवाहमस्मी' त्यादि 

तु अन्तर्याम्यपेक्षया । ! | 

“स यश्चायं पुरुषे यश्चासावादित्ये स एकः ! 

‘a इति ब्रह्म तत्रागतमहमिति तस्योपनिषदहमिति › 
अहंनामा हारिनित्यं अहेयत्वात प्रकीर्तितः d 
«d चासौ प्रतियोगित्वात्‌ परोक्षत्वात्‌ स इत्यपि। 
सर्वान्तर्यामिणि हरौ अस्मच्छन्दाविभक्तयः | 
युष्मच्छब्द्गताश्चैव सर्वास्तच्छव्दगा अपि | 
सर्वशब्दगताश्चेव वचनान्यखिलान्यपि | 
्वतन्त्रत्वात्‌ aded व्यावृत्ते उप्यखिलात्‌ सदा | 
तत्सम्बन्धात्तु जीवेषु तत्सम्बन्धादचि । 
वन्त उपचारेण तिङपदान्यखिलान्यपि i 
तस्मात्‌ सर्वगतो विष्णुरेको fas ततो बहुः । › 

इति नारायणश्रुतिः | 
“ सर्वभूतेषु येनैकं भावमव्ययमीक्षते। 
अविभक्त विभक्तेपु तञ्ज्ञानं विद्धि सात्विकम्‌ ॥ 
इति भगवद्वचनम्‌ | 
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The God who is in me is Brahma i.e., Gunapürna. 


The God who is in me is in the Sun and the God 
who is in the Sun is in me. 


The God who is in Aditya is in me 


In all these the reference is to Antaryamin i.e., 
the God present within 


The God who is in Purusa and is in Aditya is one. 


‘3’ refers to Brahman and the word ‘Aham’ 
conveys Brahman. This is the secret name of 
Brahman. 


The God is called ‘Aham’ since nobody can leave 
him. He is called “Tvam’ as he is always in front. He 
is called ‘Sah’ as he is beyond senses. 


All case suffix forms of the word Asmad, Yusmad, 
and Tat convey the God. All numbers also convey 
the God though he is one. All these convey him since 
he is independent and supreme. These convey the 
Jivas and Jada only secondarily. The verbal suffixes 
also convey him. Lord Visnu is everywhere. He is 
distinct from all and he has many forms. Thus states 
Narayana Sruti. 


Such knowledge of the God which conveys the 
fact that he is present in all beings which are mutually 
distinct and distinct from him, he is imperishable, he 
has no internal distinctions and is Supreme is Satvika 
knowledge. This is stated by Lord himself in the Gita. 


Expl. (I) In this section, certain Sruti passages that 
superficially appear to convey Abheda are quoted to show 
that these convey Antaryamitva but not Abheda. 
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(2) (i) तत्र आद्ये वाक्ये (अहं ब्रह्मास्मीति वाक्ये) अहं शब्देन 
अन्तर्यामिणं निर्दिश्य तस्य देशकाळपूणेत्वलक्षणं ब्रह्मत्वसुच्यते । 

(ii) द्वितीये (योऽहं सोऽसौ) वाक्ये स्थानभेदेन अन्तर्यामि- 
णोऽपि भेदशङ्कायां स्वान्तर्यामिणः सूर्यान्तर्गतेन परमात्मना ऐक्य- 
मभिधाय पुनरिन्द्रा जुनादिवदबान्तरविशेषनिरासाय योऽसो सोऽहमिति 
सूर्यान्तगतस्य स्वान्तर्यामिणा ऐक्यमुच्यते | तृतीयेऽपि एवमेव | 

(3) अनेन तत्‌ त्वमस्यादिवाक्ये त्वशब्देन अन्तर्यामी इत्यपि 
सूचितम्‌ | 

(4) विभक्तेषु-परस्परं परमेश्वराश्च भिन्नेषु, सर्वभूतेषु-चेतना- 
चेतनेषु अविभक्तं स्वगतमेदवर्जितम्‌ , एकं भावम्‌-सवोत्तमम्‌ | 


The difference between Brahman and Jiva is real 


59. वि, fa.— 
न च असत्यो मेदः | 
सत्यमेनमचु विइवे मदन्ति रातिं देवस्य गृणतो मघोनः। 
सत्यः सोऽस्य महिमा गृणे शवे यज्ञेषु ANTA | 
“ सत्य आत्मा सत्यो जीवः सत्यं भिदा सत्यं भिदा सत्यं भिदा i 
मेवारुबण्यो मेवारुवण्यो मेवारुबण्यः '। 
“आत्मा हि परमखतन्त्रः सर्ववित्‌ सर्वशक्तिः परमसुखः परमो 
जीवस्तु तद्दशः अल्पज्ञः अर्पशक्तिः आर्तः अल्पकः! | इत्यादिश्रुतिभ्यः | 
The difference is not unreal. All beings are happy 
by the grace of the Supreme God who is praised by 
the God Indra. This position (the Supreme God being 


the support and the others being dependent upon him) 
is the true position. 


I offer prayers to the Supreme God of great glory 


during the sacrifices in order to obtain the happiness. 
IO 
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The God is real, the Jivas are real, their difference 
is real, their difference is real, their difference is real. 


The evil minded shall not pray him, the evil 
minded shall not pray him, the evil minded shall not 
pray him. 


The God is absolutely independent, omniscient, 
omnipotent, has infinite bliss and is supreme while the 
Jiva is entirely dependent upon the God, has very 
limited knowledge, very limited power; suffers, and is 
very inferior. 


Expl. (I) In this section, the Sruti passages that 
affirm the difference between the God and the Jivas and 
show the contrast between the two are quoted. 


(2) (i) गृणतः स्तुवतः मघोनः देवस्य इन्द्रस्य राति मित्रमेनं 
विष्णुमनु तस्माद्धेतोः विश्वे सर्वेऽपि प्राणिनः मदन्ति हृष्यन्ति 
इत्येततदीश्वरस्य जीवानां च उपजीव्योपजीबकत्वं सत्यम्‌ | 

(ii) सः प्रागुक्तः विष्णोः महिमा सत्यः । ते सत्यमहिमानं 
अहं विप्रराज्येषु यज्ञेषु शवे सुखमुद्विइय गृणे स्तौमि | 

(iii) शपथत्वेन सत्यं भिदा इति त्रिरुक्तिः । आरुभिः 
दोषिभिः aca: वननीयः भजनीय: मेव | 


60. वि, नि,— 
नच अवान्तरसत्यत्वमिदम्‌ । 
यो बेद निहितं गुहायां परमे व्योमन्‌ । 
सोऽइ्नुते सर्वान्‌ कामान्‌ सह ब्रह्मणा विपश्चिता | 
C एतमानन्दमयमात्मानमुपसंक्रम्य इमान्‌ लोकान्‌ कामान्नी काम- 
रूपी अनुसश्चरन्‌। एतत्‌ सामगायन्नास्ते ' | 
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at त्वः पोषमास्ते पुपुष्वान्‌ । 

गायत्रं त्वो गायति शक्वरीषु । 

ब्रह्मा र्यो वदाति जातविद्याम्‌ | 

यज्ञस्य मात्रां विमिमीत se od 
“ परं ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते ! | 
‘a तत्र पर्येति जक्षन्‌ क्रीडन्‌ रममाणः 

स्रीभिर्वा यानैर्वा ज्ञातिभिर्वा ज्ञातिभिर्वा | 


The difference is not Vyavaharika. He who knows 
the Supreme God at the heart and in his great abode, 
enjoys all desires being together with the omniscient 
God. 


Reaching the Supreme God of infinite bliss, the 
liberated moves into these worlds assuming the forms 
that he desires and enjoying the things that he desires, 
sings these Saman hymns. 


One Chaturmukhabrahma sings the Rgveda 
hymns, One Chaturmukhabrahma sings the Gayatra 
Saman, One Chaturmukhabrahma recites the Pauru- 
seya literature and One Chaturmukhabrahma meditates 
upon Lord Visnu. 


The liberated reaches the Supreme God, attains 
his true nature and moves along with those who are 
liberated with him and also who are liberated earlier, 
eating, sporting, moving on chariots with women. 

Expl. (I) Advaitins contend that the difference 
between the God and the Jivas is only Vyavahárika. This 
is present only during Samsara i.e., transmigration. This 
difference will not continue after liberation. 70 counter 
this contention it is pointed out here that the difference 


* 
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continues even after liberation and it is real. This position 
is affirmed by quoting passages from Rgveda, Upanisads 
and the other sacred literature. 


(2) (i) अवान्तरसत्यत्व-व्यावहारिकसत्यत्वं न | 

(४) ब्रह्मणा सह इति भेदोक्तिः । न च त्रह्मणा ब्रह्मरूपेण 
सर्वान्‌ कामान्‌ अइनुते इति व्याख्येयम्‌ । त्रह्मात्मेक्तत्ब प्रास्य कामा- 
बाध्यनङ्गीकारात्‌ | 

(ii) उपसंक्रम्य इति समीपप्राद्युक्त्या भेदः प्रतीयते | 

(iv) स्वः कञ्चिद्‌ ब्रह्मा | In this hymn the expression eq: 
used in four places, refers to four liberated Chaturmukha- 
brahmàs who are engaged in reciting Rgveda etc., as 
stated in the hymn. It does not refer to Brahma priest in 
the ordinary sacrifice. In the ordinary sacrifice there will 
be only one Brahma priest. Here four are referred to, 


Therefore, these are liberated Chaturmukhabrahmas. This 
hymn relates to the liberated. 


मोक्षविषयं च एतदू त्रह्मनहुत्वाभिधानात्‌ । अतीतानन्तकल्पेषु 
मुक्तानां त्रह्मणां बहुत्बोपपक्ते: । नच वाच्यं ऋत्विग्‌विषयमेतदिति | 
एकस्मिन्‌ यज्ञे अनेकेषां ब्रह्मणामभावात्‌ | 
(v) परं ज्योतिः परमात्मानमुपसम्पद्य तत्समीपं प्राप्येति 
भेदोक्तिः | ज्ञातय:-सह मुक्ताः, अज्ञातयः-कल्पान्तरे मुक्ता: | 


The difference continues in the liberated state 

6. वि, नि.-- यत्र त्वस्य सर्वमात्मेवाभूत्‌ तत्‌ केन क॑ 
पश्येत तत्‌ केन कं जिघ्रेत्‌ तत्‌ केन कं विजानीयात्‌ येनेदं सर्व 
विजानाति तं च केन विजानीयात्‌ विज्ञातारमरे केन विजानीयात्‌” 

“ यथोदकं शुद्धे शुद्धमासिक्तं तादगेव भवति! 

“तदा विद्वान्‌ पुण्यपापे विधूय निरञ्जनः परमं साम्यमुपेति ! 
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! अमृतस्यैष सेतुः ! 
अक्षण्वन्तः कर्णवन्तः सखायो मनोजवेष्वसमा बभूवुः | 
आदघ्नास उपकक्षा स उत्वे हृदा इव स्नात्वा उत्वे ददश ॥ 
इशमाश्रित्य तिष्ठन्ति gen संसारसागरात्‌ । 
यथेष्ट भोगभोक्तारः ब्रह्मान्ता उत्तरोत्तरम्‌ ॥ 
इति मोक्षानन्तरं भेदश्रुतिभ्यः | 


हदं ज्ञानमुपाश्रित्य मम साधम्यममागताः | 
सर्गेऽपि नोपजायन्ते प्रये न व्यथन्ति च ॥ 
हति भगवद्वचनम्‌ । 


3» जगद्यापारवर्ज्यम्‌ ३+ | ॐ प्रकरणादसन्निहितत्वाद्चेति 3 | 


In case only nirviSesa chinmatra remains after 
liberation, then, by what the liberated can see and 
what he can see, by what he can smell and what he 
can smell, by what he can know and what he can know, 
by what he can see him by whom he knows all this, 
and by what he can know himself the knower ? 


Just as pure water poured into pure water, one 
will attain similar nature. 


Then, the liberated getting rid of undesired Punya 
and Papa, attains similarity with the God in respect of 
being free from sorrow. 


The God is the abode for the liberated. The 
liberated will have the eyes and the ears, they will have 
affection for the other liberated, they will have grada- 
tion in respect of knowledge etc. Some among these 
will sport in the Milk ocean, some others in the forests. 
These will be as calm as lakes and will see the God. 
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All those who are liberated from the transmigra- 
tion find their shelter under the God. They enjoy the 
bliss in a graded way the Chaturmukhabrahma being 
the highest among them. 

In all these, the difference even after liberation is 
stated. हि 

Having obtained this knowledge thc liberated will 
attain similarity with me (in respect of the absence of 
sorrow). These will not be born again at the time of 
creation, nor will these suffer at the time of destruction. 


The liberated will get all the desires excepting the 
power to create, sustain, etc. This is clear from the 
context and the inability of the Jivas to create. 


Expl. (I) Some more Sruti passages are quoted here 
to show that the difference continues in the liberated state. 


(2) In the passage ' यत्र तु अस्य आत्मेवाभूत्‌ ctc., the 
untenability of the contention that निर्विदोष चिन्मान्न only 
remains after liberation, is indicated. This passage is 
discussed in detail later. 


(3) तादृगेव न तु तदेव, निरखन:-निर्लेप: साम्यमू-निर्दु:ख- 
त्वादिसाइर्यम्‌ , अमृतस्य - मुक्तजञातस्य, सेतुः - आश्रयः, मुक्ता: 
सखायः-परस्परं प्रीतिमन्तः, मनोजवेषु-प्रज्ञादिगुणेषु, असमाः- 
तार्तम्योपेताः, आदन्नास:-आदन्नाः ब्रहुप्रमाणक्षीराञ्धिमन्तः, उप- 
कक्षास:-उपकक्षाः कक्षस्य वनस्य उप समीपे उ एव वर्तमानाः qA- 
क्रीडारताः | 

(4) जगद्यापारवञ मुक्त; सर्वान्‌ कामानवाप्रोतीत्यैश्वर्यमर्यादोक्त्या 
जगद्यापारवतः हरेः भेद: अवगम्यते | 
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The Sruti ‘ax तु na’ etc., is प्रसक्षापादन 
62. वि, नि,--अविनाशी वा अरेऽयमात्मानुच्छित्ति धर्मेति 
तद्धर्माणामप्यनुच्छित्ते: प्रस्तुतत्वात्‌ । अत्रेव मा भगवान्‌ मोहान्त- 
मापिपन्न प्रत्य संज्ञास्तीति संज्ञानाशस्य दोषत्वेनोक्तत्वात्‌ | 
यत्रत्वस्य सर्थमात्मेवाभूत्‌ तत्‌ केन क॑ पञ्येत्‌ इति हि आक्षेप 
एव । नहि भोगाभावो विज्ञातारमरे केन विजानीयादिति विज्ञातुर- 
विज्ञानं चापेक्षितम्‌ | 
अहमित्येव यो वेद्यः स जीव इति कीर्तितः | 
स दुःखी स सुखी चैव स पात्र बन्धमोक्षयोः ॥ 
इति परमश्रुतिः | 
मग्नस्य हि परेऽज्ञाने कि न दुःखतरं भवेत्‌ | 
इति मोक्षधमं । 
‘The Atma is indestructible, his attributes are also 


indestructible’. In this passage it is stated that the 
attributes of Atman are also indestructible. 

‘In this respect only you have confused me by 
saying that there is no knowledge after liberation’. By 
this remark the ceasing of knowledge is objected to 
by Maitreyi. 

Therefore, the statement ‘If Atman alone remains 
after liberation, whom can one see and by what’ etc., 
is only a prasangapadana i.e., pointing out an adverse 
consequence (but not a statement of fact). In this 
passage it is not intended to state the absence of 
knowledge to the liberated, nor is it the intention to 
state that the knower will not know even himself. 

The Parama Sruti clearly states that ‘ Jiva knows 
himself as ‘I’. He undergoes the experiences of 
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joy and sorrow. He is eligible for the bondage and 
the liberation °. ; 

The Moksadharma states that there cannot bea 
greater sorrow than being steeped in ignorance. 

Expl. (l) Advaitin's contention that ' यत्र तु अस्य 
आत्मैव अभूत्‌ तत्‌ केन कं पइयेत्‌? etc. passage conveys the 
fact that the liberated will not have any activity such as 
seeing, knowing etc., is refuted here. According Advaita 
interpretation the passage ' यत्न तु अस्य आत्मैवाभूत्‌ तत्‌ केन कि 
aay’ etc., describes the liberated state as a state when 
the liberated does not see, does not know and soon. That 
is to say the liberated is devoid of action, result, relation, 
etc. The state of bondage is described in ‘as हि द्वेतमिष 
भवति तदितर इतरं पश्यति! etc., and the liberated state is 
described in “यत्न तु अस्यात्मैवाभूत्‌ etc. The two states are 
contrasted in these two passages. 


क्रियाकारकफलसम्बन्धस्य अलन्तमुच्छेदो हि Wa युक्तस्य उच्यते | 
तथाहि ' यत्र हि द्वेतमिव भवति तदितर इतरं पश्यति” इत्यादिना 
अविद्यामयीं संसारावस्थां seed “ यत्र तु अस्य आत्मेवाभूत्‌ ? इत्यादिना 
तद्विलक्षणां मुक्त्यवस्थां दर्शयति | 

This contention of Advaitin is refuted here. 

The full text of these passages is as under: 

(i) यत्र हि gafüa भवति तदितर इतरं जिघति इतर इतरं 
प्यति तदितर इतरं शृणोति तदितर इतरमभिवदति तदितर इतरं 
मनुते तदितर इतरमनुजानाति। 

(ii) यत्र वा अस्य सर्वमात्मैवाभूत्‌ तत्‌ केन कं जिघ्रेत्‌ तत्‌ केन 
$A तत्‌ केन कं BIT तत्‌ केन कमभितरदेत्‌ तत्‌ केन कं 
मन्वीत तत्‌ केन कं विजञानीयात्‌ येनेदं सर्वे विजानाति तं केन विजञा- 
नीयात्‌ विज्ञातारमरे केन विज्ञानीयात्‌। 
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According to Dvaita interpretation this passage does 
not describe the liberated state as a state of the absence of 
seeing, knowing etc., but it states the adverse consequences 
of holding such a view. It is an argument to refute the 
position taken by Advaitin that only Atman i.e., chinmatra 
remains after liberation. This is clear from the other 
statements in this context. An important passage in this 
connection is, ' अविनाशी वाऽरे अयमात्मा भनुच्छित्तिघर्मा'. 
In this passage it is clearly stated that neither आत्मस्वरूप 
is destroyed nor आत्मघर्मेड viz. ज्ञान, सुख ctc., are destroyed, 
This clearly shows that the remaining of चिन्मात्र alone is 
not intended to be conveyed in this discourse, 

यदि निर्विशेषचेतन्यमात्रमवरिष्यते न किमपि वस्तु इति मतं 
स्यात्‌ तदा दशीनघाणादिरूपभोगोऽस्य न स्यात्‌ । तथा येन ईश्वरेण इदं 
सर्व जीवो विज्ञानाति तञ्ज्ञानाभावश्च प्रसञ्येत | एवं विज्ञातु: आत्म- 
नोऽपि ज्ञानं न स्यात्‌ । निर्विशेषत्वेन कतैकमेभावविरोधात्‌ । भवितव्यं 
च दझेनादिभोगेन ईश्वरक्षानेन आत्मज्ञानेन च । अतः निर्विशेषचेतन्य- 
मात्रावस्थानलक्षणोऽपि मोक्षः अनुपपन्नः इत्यापादनात्मकः आक्षेप एव 
अस्य वाक्यस्य अर्थः | ( J.T.) 

If निर्विशेष चिन्मात्र alone remains after liberation, 
then, there shall be no seeing, smelling etc., experiences, 
There shall be no knowledge of the God who enables the 
Jiva to know. There shall be no knowledge of Jiva him- 
self. However, the liberated must have the knowledge of 
the God and the knowledge of himself. Therefore, the 
contention that the attainment of निर्विशेष arats state is 
liberation is not correct. 

(2) ‘aa तु अस्ये !ति आक्षेप एव न वस्तुस्थितिकथनम | 
आक्षेपशब्द: अन्न प्रसङ्गार्थः | यत्र तु अस्येत्यादिना qul भेदानड्रीकारे 
प्रसङ्गः आपादनात्मा क्रियते | 
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The passage ‘ay तु अस्यात्मैवाभूत्‌ तत्‌ केन कं THA’ 
etc., does not state that. the liberated does not see, does 
not know etc., but protests that if the liberated does 
not retain his distinction he will not be able to see, to 
know etc. 


(3) The fact that the liberated will not lose his 
attributes qiq, सुख etc., is made clear in the passage 
'अविनाशी वाऽरे अयमात्मा अनुच्छित्तिधर्मा’. In this passage 
it is clearly stated that the liberated will not lose either 
his distinct individuality or his attribute, ज्ञान, सुख etc. 


मुक्तस्य न केवलं स्वरूपस्य, ज्ञानादीनां धर्माणामपि अनुच्छित्ते: 
प्रस्तुतत्वात्‌ । स्वरूपविनाशस्य अविनाशीलनेनेबोक्तत्वात्‌ (अनुच्छित्ति- 
धर्मा इति धर्मानाशस्य उक्तत्वात्‌ ) 


(4) Further, Maitreyi herself has pointed out that the 
statement न प्रेत्य संज्ञा अस्ति i.e., there will be no knowledge 
after liberation—is a confusing statement. Because, this is 
not an acceptable position. The liberated state is the 
highest state and to talk of the absence of knowledge in 
that state is ridiculous. 


भगवान अत्रेव अवइ्यवेदितव्ये एव विषये मां मोहान्तं आपिपत्‌ 
प्रापितवान्‌ । प्रेत्य मोक्षानन्तरं संज्ञा ज्ञानं नास्ततीति। न चेदं सम्यग्‌ 
ज्ञानम्‌ । परमपुरुषार्थ मोक्षे ज्ञानाभावस्य असम्यकूत्वात। मोक्षस्य 
अपुरु्षार्थत्वप्रसङ्ग: मेत्रेयी वाक्यस्य अर्थः | 

This protest of मैत्रेयी was due to her misunderstand- 
ing the import of प्रेत्य संक्षास्ति. She had understood it as 
total absence of the knowledge on the part of a liberated. 
Therefore, Yajüavalkya clarifies that नवा भरे अहँ मोहं 


ब्रचीमीत्यलं वा अर qd fratara I am not confusing you. 
I say the liberated are capable of knowledge. What was 
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denied in the statement न प्रेत्य Gat अस्ति’ could be 
understood in two ways: 

(i) After liberation the liberated will not be known to 
the unliberated. (ii) The liberated will not have the type 
of knowledge i.e., वृत्तिश्ञान that they used to have before 
liberation. They will have only स्वरूपक्षान 3[टा liberation. 
In order to get this import made clear Maitreyi protested 
that you are confusing me, Therefore, the total absence 
of knowledge on the part of the liberated is not the 
import of the statement न प्रत्य संज्ञास्ति. 

The full text of this discourse is as under: 

विज्ञानघन एब एतेभ्यः भूतेभ्यः समुत्थाय तान्येव अनुविनइयति 
न प्रेत्य संज्ञास्तीति भरे ब्रवीमीति होवाच याज्ञवल्क्यः | 

सहोवाच मेत्रेयी अत्रेव मा भगवन्‌ अमूमुहन्‌ न प्रेत्य संज्ञास्तीति | 


स होवाच न वा अरे अहं मोहं ब्रवीमीति अल वा अरे इदं 
विज्ञानाय । 

The liberated soul that had the body of Bhitas i e., 
elements gets rid of the body of Bhütas i.e., elements and 
attains the Supreme God. No unliberated will have the 
knowledge of liberated. The liberated will not have Vrtti- 
jüàna. 

Maitreyi said: Revered Sir, you are confusing me in 
this vital matter. You state that the liberated will have 
no knowledge. (How can such liberation be the goal of 
life if it is a knowledgeless state ?) 

Then Yajfiyavalkya explained : O Maitreyi! I am not 
confusing you. The liberated are capable of knowledge, 

विज्ञानघन एव एतेभ्यः भूतेभ्यः समुत्थाय तान्येव अनुविनश्यति 
इति संसारे जीवस्य भूतोत्पत्तिविनाशनिमित्तौ उत्पत्तिविनाशौ इत्यभि- 
धाय “न प्रेर्य संज्ञास्ति? इति मुक्तस्य भूतानां विनिदृत्तत्वात्‌ 
तन्निमित्तं बृत्तिज्ञानं नास्तीति याज्ञवल्क्येन उक्तम्‌ | 
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The points made in this discourse are as under : 

(i) The passage "न प्रेत्य संक्षा अस्ति? does not state the 
total absence of knowledge to the liberated. It only states 
the absence of वृत्तिक्षान. 

(ii) यत्र हि द्वेतमिव भवति तदितर qai जिघ्रति etc., states 
that the knowledge is possible only if there is knower- 
known distinction. Since there is no total absence of 
knowledge in the liberated state, the knower-known 
distinction continues in the liberated state. 

(iii) यत्र तु अस्य सर्वे आत्मैवाभूत्‌ तत्‌ केन क॑ पयेत्‌ ete., 
points out the adverse consequences of the position that 
there will not be knower-known distinction in the libera- 
tion. Such pointing out of adverse consequences is known 
38 प्रसङ्गापादन. 

To avoid such a contingency the knower-known 
distinction has to be accepted. Therefore, the passage 
यत्र तु सवैमात्मेवाभूत does not support the Advaita conten- 
tion that चिन्प्रात्रचिहोष only remains in liberation but 
objects to it. 


Interpretation of the Sruti ‘a तु तद्द्वितीयमस्ति etc. 


63. वि, fa—a तु तद्‌ द्वितीयमस्तीति च। यत्तद्‌ ब्रह्म 
द्वेतत्वेन न पश्यति तदेव द्वितीयं नेत्याह | यत्ततोऽन्यद्‌ विभक्तत्वे- 
नेव पञ्येदिति वाक्यरेषात्‌ | नहि द्रष्टुः इष्टः विपरिलोपो विद्यते इति 
हेतोश्च | 


In the passage ‘there is no second” it is stated 
that whatever the God does not see as second i.e., 
distinct, that does not exist as second i.e., distinct. 
Because, in the following sentence it is stated that 
whatever he sees as distinct that is only distinct. The 
reason is also stated that the God's comprehension 
cannot be false, 
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Expl, In this section the interpretation of the passage : 
(aq द्वैत न पश्यति पश्यन्‌ वे तन्न पश्यति। नहि द्रष्टः दृष्टेः विपरि- 
लोपो विद्यते | अविनाशित्वात्‌ न तु तद्‌ द्वितीयमस्ति ततो5न्यदू विभक्तं 
यत्‌ WA’ is discussed, 

According to Advaita interpretation, in this passage it 
is stated that during the deep sleep one sees and also does 
not see. That is to say, one has knowledge and also does 
not have the knowledge. He has the knowledge of him- 
self, because, the knowledge of the knower i.e., self, never 
ceases to exist. He has no knowledge, because, nothing 
other than self exists during the deep sleep state. 


gH: पश्यन वे ज्ञानवानेव तन्न पश्यति कुतः ज्ञानवत्वम्‌ नहि 
दष्टः दृष्टेः विपरिलोपो वर्तते अविनाशित्वात्‌ । कथं पञ्यन्नेव न पश्यति। 
यत्‌ ततः स्वस्मात्‌ अन्यदू विभक्तं wae ag द्वितीयं नास्ति । अतः 
विषयाभावात्‌ न पइयतीत्युच्यते | निर्विषयस्य स्वरूपज्ञानस्य स्थितत्वात्‌ 
पञ्यन्नियपि | 

In short, according to Advaitin this passage conveys 
that during the deep sleep state one has निर्विषयस्वरूपक्षान but 


not बाह्मयविष यज्ञान since no बाह्यविषय exists from his point 
of view. 

This description of deep sleep state is intended to show 
that there is no भेदक्षान during deep sleep state. On this 
ground it is further intended to show that there will be no 
सेद or भेदक्षान in the liberated state. qå अधिद्याकार्यविलयमात्रेण 
सुप्तस्यापि द्वैताभावः तदा कुतो मोक्षे अविद्यायां सर्वात्मना निवृत्तायां 
द्वैतसद्भावः | 

This interpretation of Advaitin is not correct. 

From the context of this passage it can be made out 
that here the Abheda of different forms of the God present 
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in Nadis is stated. It is also stated that जीव and We are 
different from the God. 


In a previous passage of this section viz., ‘at वा 
अस्येता हिता नाम नाड्यः यथा केशः aera भिन्नः तावता अणिस्ना 
तिष्ठन्ति gga नीलस्य पिङ्गलस्य हरितस्य लोहितस्य पूर्णाः ? it is 
stated that the Jiva remains in these Nadis during deep 
sleep state in which the God is present in his five forms 
शुक्ल नील ctc. This gives an impression that these forms of 
the God are different from each other. 


In the same context in a further passage viz., तद्वा 
अस्पेतदाप्तकाममात्मकाममकाम रूपं a distinction between रूप 
and रूपिन्‌ appears to have been stated. 


To remove these two impressions and point out the 
non-distinction among different forms of the God present 
in Nadis is the intention of the passage यद्‌ दवतं न प्यति 
पश्यन्‌ वे तत्‌ न पद्यति etc 

gaa नीळस्ये '़ादिपूर्वबाक्ये परस्परं विलक्षणनानारूपवद्धि: 
भगवद्रपः नाडीनां व्याप्रत्वमुक्तम्‌ | तेन तब्रूपाणां भेदः प्राप्रः । तथा 
"तद्वा अस्येतदाप्रकाममास्मकाममकामं रूपमिति षष्ठया रूपरूपिणोर्भेदश्च | 
afars यदू द्वेतमिति वाक्यम्‌ | (R.K.) 

In the light of this the import of the passage ‘ यदू aa 
न "gala? etc., is as under: 

हृदयस्य भवतीति हृदयशब्देन प्रकृतं ब्रह्म भगवान्‌ यद्‌ यस्मात्‌ 
शुकादिकं रूपं स्वतः अन्योन्यं भिन्नं न पश्यति | तत्‌ द्वितीयं भिन्नं 
नास्त्येव | तावता कथमभावः इत्यतः पइ्यन्‌ सर्वज्ञोऽपि तं न पश्यति | 
एवं तर्हि जीवजडात्मकमपि विश्वं कि ततो न भिन्नं नेत्याह। ag 
यस्मात्‌ भगवान्‌ जीवजडात्मक विभक्तं खतः भिन्न wad तस्मात्‌ 
ततोऽन्यदेव | 
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In this explanation of the import of ‘यद aa न 
प्यति? etc., passage two points are made: (i) since the 
omniscient God does not see any distinction among his 
different forms शुक्क, नील etc., there is no distinction 
among these. (ii) Since the God sees Jiva and Jada as 
distinct from him these are distinct. 

Such comprehension of the God cannot be false 
because he is omniscient seer and whatever seen by him 
cannot be false. नहि द्रष्टुः es: विपरिलोप. ; दष्टः परमेश्वरस्य 
v8: qaa विपरिलोपः वैपरीत्यं अय थार्थत्वं न विद्यते अचिनाशित्वात्‌ 
निर्दोषत्वात्‌ अताधितत्वाश्व | 

The reference to gut and zfs clearly shows that the 
distinction between the two is shown here and there is no 
scope for any kind of non-distinction. अत्र वाक्ये gp 
दृष्टयोः सम्बन्घक्थनेन निविशेषत्वं बाध्यते | 


Interpretation of the Sruti ‘ कर्माणि विज्ञानमयश्म etc. 
64. वि, नि.--' कर्माणि विज्ञानमयश्च आत्मा परेऽव्यये 
सर्वे एकीभवन्ति? इत्यत्रापि एकीभावो Won क्षीराब्ध्यादिस्थित- 
तदूपापेक्षया EAF वा। 
“ कामेन मे काम आगाद्‌ हृदयाद्‌ हृद्य मृत्योः | यदमीषामदः 
प्रियं तदेतूपमामभि ?। 
ब्रह्ममत्यनुकूला मे मतिपुक्तो भविष्यति । 
अतः प्रायोऽनुकूलत्वमिदानीमापि मे स्थितम्‌ ॥ 
C येनाक्रमन्ति क्रषयो हि आप्तकामा यत्र तत्‌ सत्यस्य परमं निधानम्‌ 
f एवमानन्दमयमात्मानघ्ुपसंक्रामति ' इत्यादि श्रुतिभ्यः | 
खरूपेक्याभिग्राये ' कर्माणि विज्ञानमयश्चेःति न युज्यते। नहि 
तत्पक्षेऽपि कर्मणां ब्रह्मेक्यं युक्तौ अस्ति | 
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निवृच्यभिग्राये पञ्चदश कलानामपि समत्वात्‌ ` गताः कलाः 
पञ्चदश प्रतिष्ठा देवाश्च सर्वे प्रतिदेवतासु’ इति अन्यासां कलानां 
मणां A ¢ e 
गमनमुक्त्वा कमेणां विज्ञानात्मनश्रेकीभावकथन व्यथं स्यात्‌ विशेषा- 
भावात्‌ । 
न च ज्ञाननिवृत्तस्य रजतस्य शुक्त्या एकीभावव्यवहारो$स्ति | 


* परेऽव्यये ' इति अधिकरणत्वकथनं च मेदज्ञापकम्‌। अन्यथा 
पर एव भवन्तीति निर्देशः स्यात्‌ | 
जीवस्य परमेक्यं तु बुद्धिसारूप्यमेव तु । 
एकस्थाननिवासो वा व्यक्तिस्थानमपेक्ष्य सः ॥ 


न खरूपैकता तस्य बुक्तस्यापि विरूपतः | 
खातन्ःयपूर्णतेऽर्पत्वपारतन्त्र्ये विरूपते | 
इति परमश्रुतिः । 

In the passage ‘the Abhimaàni deities of Karma and 
the liberated Jiva attain the identity of thought with 
the imperishable Supreme God’ the Ekibhàva i.e., 
identity is in respect of thought only, or it is identity 
of place with the forms of the God that are in Milk 
ocean etc., places. 

Let my desire be the same as that of the God, let 
my heart think in the same way in which the God 
thinks, let those things that are delighting to the God 
be delighting to me (thus prays the liberated.) 

After liberation my thought will follow the thought 
of the God. Therefore, now also my thought is as per 
his thought. 

The sages whose desires are fulfilled attain the 
place where the God is present. 
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The liberated attain the blissful God. 


From these Sruti passages the identity of thought 
and place is indicated. 


If the identity of the very nature is to be taken, 
then, to mention Karma and Jiva will not suit the 
context. Even according to them (Advaitins) Karma 
does not attain identity with Brahman in liberation. 


If the withdrawal of Karma is intended, then, it 
will be common with the other fifteen Kalas. Stating 
the withdrawal of the other fifteen Kalas and the 
deities, to state the identity of Karma and Jiva is 
meaningless. No special purpose is served by this. 


The Rajata that is sublated is not considered as 
‘became identical’ with Sukti. 


The locative use as ‘in the imperishable God’ indi- 
cates the distinction. If the identity was intended the 
statement would have been as ' become the Supreme.’ 


The mention of the identity between the Jiva and 
the God indicates only the similarity of thought. It 
also indicates the common place. It never indicates 
the very identity of their nature as the two are different 
in nature. The difference is in respect of independence, 
and dependence, and infinite nature and finite nature. 


This is stated in Parama Sruti. 


Expl. (l) In this section the interpretation of the 
following Sruti is discussed. 

गता: कलाः पञ्चदराप्रतिष्ठाः देवाश्च सर्वे प्रतिदेवतासु । 

कर्माणि विज्ञानमयश्च आत्मा परेऽव्यये सर्वे एकी भवन्ति ॥ 
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According to Advaita interpretation this Sruti conveys 
that ‘ At the time of the liberation the fifteen Kalas of the 
person to be liberated merge into their respective sources, 
the Abhimàni deities of these get into their original form, 
the actions performed by that person are eliminated and 
he himself attains the identity with the imperishable 
Supreme.’ i 


गता; कला: इत्यत्र मुक्तस्य परमात्मेक्यं स्फुटमेवोच्यते । तथाहि 
मुक्तिकाले देहारम्भका: प्राणाद्या: पच्चदश कला: प्रतिष्ठा: स्वकारणानि 
प्रतिगताः भवन्ति । तदभिमानिनो देवाश्च सर्वे प्रतिदेवतासु खमूल- 
रूपेषु गताः भवन्ति। कर्माणि विदुषा कृतानि निवृत्ताति। विज्ञान- 
मयश्चात्मा विद्वान्‌ परे अव्यये परमात्मनि सर्वे एकीभवन्ति | 


This interpretation of Advaita is untenable. 


(2) The expression एकीमवन्ति does not mean the 
identity of the liberated and the Brahman for the following 
reasons : 


(i) पकीभाव is mentioned with reference to the two 
viz. कर्म and Agana. There cannot be any identity of 
gm with ब्रह्मन्‌ since कर्मे is non-sentient. कमेणामपि परमेश्वरेण 
ramai न युज्यते। न fe तत्पक्षेऽपि (भद्वेतिपक्षेऽपि) कर्मणा 
Süd मुक्तौ अस्ति। जडानां चिदात्मना tee तैरपि नाङ्लीङतम्‌। 

(ii) To avoid the above contingency, to interpret 
पकीभाव as निवृत्ति so far as ms are concerned is not 
possible. The same expression cannot be interpreted in 
two ways viz. as identity in case of विशानमय i.e., जीव and 
as निवृत्ति i.e., withdrawal in case of कमे 


Further, there is withdrawal in the case of other 
fifteen Kalas, This being common to पश्चद कला and कर्म, 
the statement should have been as गताः कलाः षोड़श. For 
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the same act of निवूत्ति to use the expression गताः in case of 
fifteen कला and पकीभाव in case of mH does not make 
proper sense, 

यदि कर्माणि एकीभवन्ति इत्यस्य निवर्तन्ते इत्यभिप्रायः स्यात्‌ 
तदा पञ्चदशानामपि कछानां नित्रृत्तिसाम्यात्‌ कर्मणोऽपि कलात्वात्‌ 
गता: कला: षोडशेति वक्तव्यम्‌ | प्रथड निवृत्तिकथने व्यर्थ स्यात्‌ | 
किञ्च कर्मव्यतिरिक्तानां कलानां ' गता: ' इति asta कमेणां तु 
एकी भवन्तीति शब्दान्तरेण नित्रृत्तिकथनं व्यर्थै स्यात्‌ | 

Therefore, the expression पभाव does not mean 
स्वरूपैक्य in this Sruti. 


(3) The correct meaning of the expression पंकीमाव 
here is मत्वेक्य--पाट identity of thought and स्थानेक्य--the 
identity of place. Such identity of Ma and wera is 
mentioned in several other Sruti passages. A few such 
passages are quoted in this section. One of the passages 
quoted is ` क्कामेन मे काम आगाद्‌” ctc. This passage is 
interpreted as follows : 


मृत्योः ded: इश्वरस्य कामेन इच्छानुसारेणेव मे काम: आगात्‌ 
मुक्तो आगच्छतु udt हृदयात्‌ हृदयं सङ्कल्पमनुस्रत्येच मे हृदयं 
सङ्कल्पं आगच्छतु । अमीषां अमुष्य मृत्योः यददः प्रियं तदेव मामभि 
आ सम्यकू एतु मामपि प्रियं भवतु । इति मुमुञ्लुणा प्राथ्येते | 

It is such identity of thought of the liberated with 
the God that is conveyed by the expression प्कीमबन्ति. The 
liberated remaining in the same place such as Milk ocean 


with the God is also conveyed by this expression. The 
स्यरूपैक्य is not at all intended here. 


(4) Keeping the above meaning of प्रकीमाव in mind 
this passage has to be interpreted as follows : 
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प्राणाद्या: पञ्चदश कलादेवता: अन्ये च प्रतिदेवतासु प्रतिबिम्ब- 
भूतासु प्रजासु प्रतिष्ठाः स्थितिहेतवः सर्वे दैवाः कर्माणि कर्माभिमानिनी 
देवता च विज्ञानमयः आत्मा च इत्येते सर्वे परमात्मानं प्राप्य 
तस्मिन्नेव स्थिताः एकीभवन्ति om विभिन्नमतयः अघुना tena 
agafa | 

Thus the fact of कलादेबता, प्रतिदेवता and मुक्त जीवः 
attaining the identity of thought, that is to say, these 
strictly following the thought of the God, is described by 
पकी मवन्ति but not स्वरूपेक्य of मुक्त जीव and ब्रह्मन्‌. 

The way in which EIS is explained by Advaitin 
is also not logical. They say that the Jiva gets sublated or 
eliminated by ब्रह्मज्ञान, Such sublation cannot be described 
as identity. For instance, when the Rajata is sublated by 


realising that it isnot Rajata, it is not said that it attained 
identity with the Sukti. 


Further, the expression परे अव्यये is in the locative 
case suffix, This shows that the two are not identified but 
one finds its abode in the other. If the identity was 
intended, then, the statement would have been पर qq 
भवन्ति | 


Interpretation of the Sruti ‘afte ब्रह्मेव भवति ! 

65. वि, नि,--अक्मविद्‌ waa भवतीत्यादि च ' सम्पूज्य 
ब्राह्मणं भक्त्या TAL ब्राह्मणो भवेदितिवत्‌ बृंहितो भवतीत्यर्थः । 
न हि ्रा्मणपूजकः स एव ब्राह्मणो भवति | 

ब्रह्माणि जीवाः सर्वेपि परब्रह्मणि मुक्तिगाः । 
WHI: परमं ब्रह्म परमं महदच्युतः | 
तस्मान्न बुक्ता न च सा न क्कचिद्‌ विष्णुवेभवम्‌ | 
राप्तुवन्ति स एवैकः स्वतन्त्रः TTT: ॥ 
इति परमधश्रुतिः | 
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परो मात्रया तन्वा वृधान न ते महित्वमन्वरनुवन्ति | 
्रह्मेशानादिभिः देवे; यत्प्राप्तु नैव शक्यते | 
तद्यत्सभावः केवस्यं स भवान्‌ केवलो हरे॥ इति wi 


यथापि यन्ति तेजांसि महातेजांसि भास्करे । 
पृथक पृथक स्थितान्येव तदन्येषामदर्शनम्‌ | 
TASH ABR न खरूपेकता क्कचित्‌ ॥ 

इति नारायणश्रुतिः । 


अतः सर्वागमविरुद्धमेव जीवेश्वरेक्यम्‌ । 


The passage ‘One who knows Brahman will 
become Brahman only’ means that he attains greatness 
(It does not mean that he will attain identity with 
Brahman). This passage has to be understood like the 
statement that ‘A Sidra who worships a Brahmana 
with devotion will become a Brahmana'. A Sidra who 
worships a Brahmana will not become the same 
Brahmana. 


All Jivas are called Brahma, the liberated Jivas are 
called Parabrahma, Prakrti ie., Lakshmi is called 
Paramabrahma and Lord Achyuta is called Parama- 
mahadbrahma. Therefore, neither the liberated nor 
Prakrti i.e., Lakshmi has the glory of Lord Vishnu. 
He alone is independent, infinite and has the six 
attributes. 


You are infinite with an immeasurable form. 
They cannot achieve your greatness. 


The Supremacy that cannot be achieved by the 
Chaturmukhabrahma, Siva is yours. It is very natural 
to you. 
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Just as all other Juminaries, though distinct from 
the great luminary the Sun, are not visible in his 
presence, the liberated Jivas, though distinct from the 
Supreme God, are not observed in his presence. This 
kind of unobservedness is called Apyaya. This 
expression does not convey the identity. 


Thus says Narayana Sruti. Therefore, the idea 
of Jivesvaraikya i.e., the identity of Jiva and Brahman 
is against all scriptures. 


Expl. (l) In this section it is pointed out that certain 
passages like ‘ ब्रह्मविद्‌ maa भवति? do not support ज्ञीव-- 
aAa. These only say that the liberated Jivas attain a 
certain amount of glory. But never attain the glory of the 
Supreme God, much less an identity with him. 


(2) The passage ' ब्रह्मचिदू ब्रह्मेव भवति’ means ‘He who 
knows Brahman will attain Brimhitatva i.e., certain 
amount of greatness. ब्रह्मशब्दः बृंहणयोगनिमित्तकः। 


This passage could be interpreted in another way 
also. The Jiva who knows Brahman will remain Jiva only 
(even after knowing him). आद्यः ब्रह्मशब्दः परमात्मवाची 
द्वितीयः जीववाची। ततश्च यद्यपि जीव: परमं ब्रह्म वेद तथापि 
ब्रह्मेव जीव एव wat) न तु पारतन्द्यादिरुप जीवभावं परित्यज्य 
कदापि परमात्मत्वं प्राप्रोति । 


(3) In the passage ' ब्रह्माणि जीवाः सर्वेऽपि’ etc., the 
expression ब्रह्म is used with reference जीव, परब्रह्म with 
reference to मुक्त जीव, Waa with reference to Prakrti 
i.e., Mahalakshmi and परममहदू ब्रह्म with reference to the 
Supreme God. 
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Criticism of Ekajivavada 


66. वि, नि.--तथैव सर्वयुक्तिविरुद्ध च । न तावदेकजीव- 
वादो युज्यते। एकाज्ञानपरिकल्पितत्वे च सर्वस्य सर्वमिदं परि- 
कल्पितमिति जानतः पुनः शिष्यादिबोधनं न युज्यते | 


नहि स्वमोडयमिति निश्चित्य स््मपुत्रदायार्थ यतते | भे तु 
खाप्तत्वाज्ञानादेव यतते | 


न च बहूनां इड्यमानत्वादस्याज्ञानपरिकल्पितमिदमिति 
निश्चयो युज्यते । खम तु प्रबोधानन्तरमेकस्यावश्निष्टस्वाक्निश्चयः | न 
चात्र तथास्ति । 


तस्य तस्य तथा तथा प्रतिपत्तव्यमित्यङ्गीकारे वस्तुनि 
विकल्पासम्भवात्‌ अकल्पितमित्येव स्यात्‌ । न च तथा प्रतिपत्तव्य- 
मित्यत्र प्रमाणमस्ति । 


In the same way Jivaisvaraikya is against all 
reasons also. The doctrine that only one Jiva is 
affected with ajfiina is not tenable. If all are projected 
by one Jiva’s ajfiana, then, he who knows that all these 
are projected by one Jiva’s ajfiana (i.e., his own 
ajnana) cannot proceed to instruct his disciples. One 
who knows that he is undergoing a dream will not 
undertake any effort to distribute his property to the 
dream children. But in the dream itself he may do so 
as he is not aware that he is undergoing a dream. 


Further, as there are many projecting themselves 
as teachers, it cannot be determined by whose ajfiina 
all these are projected. In case of dream, after one is 
awake he only remains. This is not the case in the 
case of Ajfiana. 
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It cannot be said that ‘let each one think that all 
are projected by his ajfiana'. There cannot be many 
variants of the same thing. Therefore, the correct 
position is, these are not projected. 

Further, there is no proof to hold that each one 
should think that these are projected by his own 
ajfiana. 


Expl. (l) In this section प्रकजीवबाद doctrine of 
Advaita is refuted. 


Among पकजीववादिनड there are three groups : 
(i) केचित्‌ maara: जीवजडेश्वरकल्पनानिमित्तं अज्ञानं 

उपाध्यवच्छिन्नजीवाश्रितं मन्यन्ते | 

Some of the Advaitins hold the view that the Ajfiana 
that projects Jivas, Jada, and Isvara is connected with 
one Jiva. 

(ii) सत्ज्ञानानन्द्स्वरूपब्रह्माश्रितमिति | 

Some other Advaitins hold the view that the Ajfiana 
is connected with Brahman who is of the nature of Satya, 
Jiiana and Ananda. 

(ii) अपरे तु जीवत्वत्रह्मत्वविवक्षां विहाय स्वरूपमात्राश्रयं जीव- 
भागपक्षपाति यथा दर्पणः बिम्बप्रतिविम्बविवक्षां विना geata- 
सम्बन्धी प्रतिबिम्बपक्षपाती ति | 


Still other Advaitins hold that the Ajfiana is connected 
with the चिन्मात्रस्वरूप without any particular reference to 
either ज्ञीच or simia, but its effect is with reference to Jivas 
just as a mirror is connected with the face without any 
particular reference to बिम्ब or प्रतिबिस्ब but it is effective 
with reference to प्रतिबिस्ब. 
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Among these three views the view that states that 
Ajfana is connected with Jiva is criticised here. तत्र ये 


जीवाशानवादिनः तान्‌ प्रति इदं दूषणम्‌ i 


(2) The first point of criticism levelled against 
पकजीत्राश्ानवादिन्‌ is as under: 

The one Jiva whose Ajfiana has projected the other 
Jivas and Jada is known or not? If he is known, whether 
he is Guru or Sigya? If he is Guru, then, he already 
knows that it is his Ajfiana that is responsible for the 
projection of other Jivas and Jada. Therefore, it is he 
who has to get rid of Ajriana, No useful purpose will be 
served by teaching Vedanta to those who have no Ajfiana 
of their own, nor it is within their power to get rid of 
Ajñāna that is connected with some one else (the so called 
AWAIT पक.जीव). This criticism is stated as पकाक्षान- 
परिकल्पितत्वे च ada सवेमिदे परिकहिपतमिति जानतः पुनः 
शिष्यादिवोधनं न युञ्यते। (V.T.N.) 

This is further explained in Sri Jayatirtha’s Tika 
as under: 

सवस्य कल्पकः जीवः अमुक: इति निश्चितः न ar) आद्ये 
किमसौ इदानीं ऐक्यप्रबणः भेदप्रवणो वा । प्रथमे किं गुरुः शिष्यो 
वा । आये दोषमाह--एकाज्ञानपरिकल्पितत्वे इति | 


विदिततत्बो fe गुरुः भवति। ततश्च सर्वमिदं जीवजडात्मकं 
मद्विद्याकल्पितमिति जानतः नरान्तरबोधनं न युज्यते । शिष्यादीनां 
कल्पितत्वेन मोक्षर हितत्वेन निश्चितत्वात्‌ | 

The uselessness of any teaching to others by sucha 
Guru is explained by the illustration of a person trying to 


distribute the property to the dream children after he is 
out of dream. 
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This dream example is given from the Advaitin's 
point of view of a dream. According to Dvaita, the 
dream objects are true. परप्रसिदचा च qd दष्टान्ताभिघानम्‌ i 
स्वपक्षे स्वमस्य सत्यत्वात्‌ | 


An example from the point of view of both is also 
given in the Tika. E 

उभयप्रसिद्धया तु मृतपुत्रः श्रान्त्या पुत्रे प्रतीत्य श्रान्तेः उत्थितः 
कल्पित एवायमिति fafa तदीयदायार्थ न हि यतते इति दृष्टान्तः 
अभिधातन्यः | 


A person whose son is dead but who unfortunately 
sees him ina delusion, but soon realises that he is no more, 
will not make any effort to give his property to the son 
seen in the delusion. 


The point made here is that a person who is out of 
illusion will not deal with the persons who belong to the 
arena of illusion. Presently the गुरू who is so called पुक- 
जीव and has been अश्नानाश्रय, ¡£ पेष्यप्रवण i.e., has realised 
जीवव्र हेकय, then, he knows that all others are projections 
of his Ajfiana. Therefore, there is no point in his proceed- 
ing to teach others. 


One can urge again on this saying that though the 
Guru has realised sftam@t¢a, this is still not completely 
ripe. Therefore, he still sees his disciples around and 
teaches them. 

गुरु: बिदिततत्वोऽपि ज्ञानस्य अपरिपकत्वातू । अविद्यायाः 
कार्त्स्न्येन अनिनृत्तत्वात्‌ शिष्यादिकं पश्यति। अतस्तन्मोक्षार्थ बोधनं 
कुर्यात्‌ | 

This contention is not correct. The Guru cannot 
proceed to teach them by merely seeing them around. He 
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should be unaware of their being projected. Being ऐक्य- 
प्रवण he is now aware that they are projected. Therefore, 
he will not proceed to teach them. During the dream one 
is not aware that he is in the dream and therefore, deals 
with the dream persons. He will not deal with them 
after he is out of dream, Merely seeing the disciples 
around is not sufficient to deal with them. One should 
also be aware that they are not projected. But the पक्‍य- 
प्रवण गुरु is aware that they are projected. 

न प्रवृत्तो दर्शनमात्रे कारणं किन्तु कल्पितत्वाज्ञानसहितम्‌ । अतः 
गुरु: शिष्यादिक पञ्यन्नपि कल्पितत्वनिश्चयात्‌ न प्रवर्तेतेव | 

It cannot also be urged that the Guru proceeds to 
teach Vedanta to the disciples by force of habit. Because, 
there can be force of habit in other matters. But this 


force of habit cannot nullify his ब्रह्मेकय knowledge and the 
consequent knowledge of others being mere projection. 


संस्कारात प्रवृत्ति: इत्यपि न युक्तम्‌ । नहि अयं वेगादिवत्‌ बलात्‌ 
प्रवयति । किन्तु निश्चितार्थानुसन्धानप्रतिबन्धेन । ततश्च भिक्षाटनादौ 
घटतां नाम कथञ्चित्‌ प्रवृत्तिः । waa बोधयंस्तु कथं तदनुसन्धान- 
हीनः स्यात्‌ । 

(3) Further, many claim to be Gurus in Advaita 


circle. Therefore, it is difficult to decide as to who is 
agata among these Gurus. 


सर्वेऽपि गुरवः कल्पकाः कि वा कश्चिदू गुरुः | नाद्यः UG. 
जीववादपरित्यागापत्तेः | द्वितीये दोषमाह न च बहूनामिति | 
In the case of dream, after the dream is over, it 


becomes clear as to who had the dream; but not in this 
case of अज्ञानाश्चय जीव. 
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It cannot also be said—let each Guru think that 
मदशानपरिकल्पितं सर्वं अहमेब परमात्ब्रा. In this case, the 
question will arise whether such a thought is true in the 
case of one of the Gurus or all Gurus. In case it is only 
one of them, then, the question of identifying him remains 
undecided. The other alternative of all being true is not 
possible, because, the truth of one negates the truth of 
the other. This leads to the conclusion that all of them 
are not true; that is to say, the thought that मदजानकल्पितं 
सब is not true in the case of all of them. The result will 
be none of them is agamia. Thus the very theory of 
अज्ञानकल्पितत्व collapses. 


67. वि, नि, — शिष्याज्ञानपरिकल्पितमित्यङ्गीकारे तस्यैवा- 
चार्यभावे खबमेव कल्पितो भवतीति सम्यग्‌ ग्रन्थाधिगमस्येव अनर्थ- 
हेतुत्वं स्यात्‌। न च कस्यचिन््रक्तिः । ग्रन्थाधिगमे तस्येव शिष्या- 
ज्ञानपरिकल्पितत्बग्राप्ेः । 


स चेकजीवो यदि भेदवादी भवति तस्य तत्रैव दार्द्यात्‌ न 
कदाचित्‌ भेदनिद्वत्तिरिति न कस्यापि युक्तिः स्यात्‌ तेन यथा कर्पितं 
तथैव भवतीति तेन एकजीववादिनां नित्यानिरयकर्पने स एव स्यात्‌। 


न च एकजीवाज्ञानपरिकल्पितं समस्तमित्यत्र किञ्चिन्मानमस्ति। 


In case it is Ajfiana connected with the disciple 
that is responsible for the projection of all, then, when 
such a disciple becomes a Guru, he will realise that he 
is projected by the Ajfiana of his disciple and it is not 
in his hands to get out of it. Thus, his very under- 
standing of the scriptures will be a disadvantage for 
him. 
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Further, no one will be able to get liberation. As 
soon as one studies the scriptures he will realise that 
he is projected by the Ajfiana of his disciple, that 
disciple will similarly realise when he studies the 
scriptures. This chain of the Ajfiana of disciples 
projecting will continue endlessly and one has to help- 
lessly wait for getting out of it. 

In case this one Jiva whose Ajfiana has projected 
all happens to have the conviction of difference, 
(instead of Jivabrahmaikya conviction) then, the idea 
of difference will never be withdrawn. Consequently 
no one will be able to attain the Jiberation of the 
Advaita type. Whatever way he projects that will be 
the position for all. If he projects eternal hell, all 
will have to have the same. 


There is no proof to hold that all are projected by 
the Ajfiana of one Jiva. 


Expl. (I) The second alternative that it is Ajñāna of 
the disciple that has projected all, is criticised here. 


(2) The adverse consequences of एकजीवाशानघाद्‌ if 
that जीव happens to believe in difference, are also 
pointed out here. 


Interpretation of ' प्रपञ्चो afa विद्येत’ etc. 


68. वि, fa. — 
प्रपञ्चो यदि विद्येत निवर्तेत न संशयः | 
मायामात्रमिदं द्वैतमद्वैतं परमार्थतः ॥ 
इत्यस्य च अयमर्थः--प्रपश्च यदि विद्येत भवेत उत्पद्येत तहिं निवर्तेत 
न च निवर्तते तस्मादनादि रेवायम्‌ | 
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ype: पञ्चविधः भेदः प्रपञ्चः । न च अविद्यमानोऽयं माया- 
मात्रत्वात्‌ । मायेति caeso सेव मानत्राणकर्त्री यस्य तन्माया- 
मात्रम्‌ । परमेश्वरेण ज्ञातत्वात्‌ रक्षितत्वाच न 2d भ्रान्तिकल्पित- 
मित्यर्थः। नहि ईश्वरस्य भ्रान्तिः । 

तहिं asa: सर्वभावानामिति व्यपदेञ्ञः.- कथमित्यतः आह 
अद्वैतं परमार्थतः इति । परमार्थापिक्षया हि sud सर्वस्मादुत्तमः 
अर्थः स एक एवेत्यर्थः । अन्यथा हि aa: सर्वभावानामिति व्यर्थ 
स्यात्‌ । सर्वभावानां मध्ये तस्य एकस्यैव अद्वेतत्वमित्युक्ते समधिक- 
राहित्यमेव उक्तं स्यात्‌ । अन्येषां सर्वभावानां च समाधिकभावः | 

विकल्पो विनिवर्तत कल्पितो यादि केनचिदिति वाक्यहेषाच न 
कल्पितत्वमस्येति ज्ञायते | निवर्तते इत्यङ्गीकारे निवर्तेत विद्येतेति च 
FARSI कथनं यादिशब्दौ च न युज्यन्ते | 

Aaaa च उत्पच्यर्थानङ्गीकारे यद्यदस्ति तत्तन्निवरतते इति 
व्याप्यभावात्‌ निवर्त इति न युज्यते | 

अतः प्रपञ्चस्य अनादिनित्यत्वपरमिदं वाक्यम्‌ | 

अतः उपदेशादयं वादोऽज्ञाते 2d न विद्यत इत्याह | अज्ञात 
एव द्वैत न बिद्यते । अज्ञानिनां पक्ष एव हतं न विद्यते इत्यर्थः ॥ 

‘If the five-fold differences were created, then 
only, these would have perished. But these differences 
are known and maintained by the Supreme God. The 


Supreme God alone is unparallel.’ This is the meaning 
of the verse ' Prapancho yadi vidyeta’ etc. 

The expression Prapancha means the five-fold 
differences. These differences are not non-existent, 
because these are known and maintained by the God. 
Maya means God's understanding. Jt is this that 
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comprehends and maintains the difference. Therefore, 
these differences are called Mayamatra. Since these 
five-fold differences are known and maintained by the 
God, these are not illusory. There cannot be any 
illusion on the part of the God. 


Then, how is the statement ‘Advaitah Sarvabhava- 
nam’ to be understood ? This is explained by 
* Advaitam Paramarthatah’. From the point of view 
of Supremacy God only is the Supreme. He alone 
is the Supreme of all. If this import is not derived, 
then, in the phrase ‘Advaitah Sarvabhavanam' the 
word Advaita alone would have been sufficient. 'Sarva- 
bhavanam ° would be superfluous. 


When it is said that among all he is without 
a second, it means that there is no other that is equal to 
or superior to him. Only the others will have equals 
and superiors. 


In the following verse it is said that the difference 
would have been withdrawn if it were projected by 
something. This indicates the difference is not projected 
(but real). It is taken as Nivartate i.e., withdraws, then, 
the use of the verbs as ‘Nivarteta’ ‘Vidyeta’ indicating 
Prasanga i.e., a position or an argument leading or 
another consequent position, and the use of the word 
* Yadi?’ (i.e., in case) would be improper. 


Further, if the verb Vidyeta is not taken in the 
sense ‘were created’ (but if it is taken in the sense of 
‘existed’) then the use of the verb ‘Nivarteta’ would be 
unsuitable, since there is no Vyapti relation i e., con- 
comitance between existence and withdrawal. 
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Therefore this statemet i.e., Prapancho Yadi 
Vidyeta conveys the fact that the world is beginningless 
and real. 


One understands (the reality of the world and 
the Supremacy of God) only from the instructions of 
aright teacher. It is only the ignorant who say that 
there is no difference. i 


Expl. (I) In the context of पकजीवबाद Advaitins 
quote the verse प्रपञ्चो यदि विद्येत etc., in support of जगन- 
प्रिथ्यात्व and Nga. According to Dvaita interpretation 
this माण्ड्कयधुति not only does not support जगन्मिथ्यात्व and 
ATIA, but actually supports जगत्सत्यत्व and Az. Therefore, 
this verse is especially selected here and its correct purport 
is explained. 


To understand the import of the verse प्रपञ्चो यदि facra 
etc., it is necessary to understand the purport of its 
previous verse also. The previous verse is as under: 


अनादिमायया सुप्तः यदा जीवः प्रबुध्यते | 
अजमनिनद्रमस्वग्नमद्वेतं बुध्यते तदा ।| 


In this verse it is stated that the Jiva bound by 
अनादिमाया i.e., the Lord’s will and when awakened by 
true knowledge will attain him, The Jiva and the God 
are contrasted by the adjectives सुत and अनिद्र The 
Supremacy of the God is brought by the term अद्वैत un- 
parallel. Thus, the difference between the Jiva and the 
God is clearly brought out here. This difference is further 
explained in the next verse प्रपञ्चो यदि Aa’ etc. 


अनादिमायया इत्यादिपूर्वेकोके---अनादिमायया परमेश्ररेच्छया 
प्रकृत्यादिना च जीवजातस्य ज्ञानावरणलक्षणं gei ada तच्वज्ञान- 
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लक्षण: प्रबोधश्च उक्त; तेन जीवेश्वरयोः जडेश्वरयोः जीवजडयोश्च भेदाः 
सन्तीति लब्धम्‌ | प्रभोः इच्छया निगडादिना पुरुषे बद्धे मुक्ते च 
भेदत्रयदरीनात्‌ । mg प्रभवः सर्वभूतानामिति भावशब्दोक्तानां 
जीवानां मिथो भेदोऽपि लब्धः | तत एव जडानामपि मिथः भेदः 
अर्थात्‌ लभ्यते । तेषां पञ्चानामपि भेदानामनादिमायया अजमनिद्र- 
मिति विशेषणसामर्थ्यात्‌ अनादित्वं ब्धम्‌ । तदिदं पश्चानामपि 
भेदानां सत्यत्वमनादित्वं च उपपादयितुमिदं कलोकद्बयम । (' प्रपञ्चो 
यदि विद्येत ^ विकल्पो विनिवर्तेत etc., ऋ्ञोकद्वयम्‌ ) (J.T.) 

(2) In the verse ' प्रपञ्चो यदि विद्येत’ etc., the word 
aqa does not refer to the world consisting of घट, पट etc., 
objects. It refers to the five-fold differences. 

नात्र प्रपञ्चझान्दः विश्रविस्तारः | किन्तु पञ्चन्‌ शब्दात्‌ डप्रत्ययः | 
aaa पञ्चविधः पञ्चः | स च प्रक्ृष्टत्वात्‌ प्रपञ्चः | प्रकृष्टत्वं च 
मोक्षाङ्गज्ञानत्वम्‌ | तत्र विषेष्याकांक्षायां प्रकरणप्राप्मुक्तं भेद इति | 

(3) In the verse ‘ अद्वैतः सवेभावानाम ! etc., the expres- 
sion अद्वैत is used in the sense of अद्वितीय. This is intended 
to convey his Supremacy. It means that there is no 
second that is equal or superior to him. अद्वेतशाब्दः WIT- 
प्रधान: । यदिदं परमेश्वरस्य अद्वितीयत्व ‘aka: सर्वेभावानां 
देवस्तुर्यो विभुः स्सृतः ' इत्यादौ श्रुत्यन्तरे तत्‌ परमार्थमपेद्ध्य । The 
expression परमार्थतः is to be understood in the sense of 
सर्वेस्मादुत्तमः अर्थः, अद्वितीयः-स एकः uai 

(4) The expression अद्वैत cannot be interpreted in the 
sense of द्वितीयशुन्य i.e. there is no second entity at all. 

यदि द्वितीयशुन्यत्वमेव तस्याः श्रृतेः अर्थः स्यात्‌ तर्हि adma- 

नामित्येतत्‌ व्यर्थ विगतप्रयोजनं विरुद्धप्रयोजनं च स्यात्‌ । सर्वभावा- 


नामित्यनेन विनेव aga: ' इत्येतावता विवक्षितार्थसिद्धे: । (J.T.) 
I2 


78 VISNUTATTVAVINIRNAYA 


(5) Further in the next verse 'विकल्पो यदि «swear? etc. 
it is argued that if famed i.e., the difference, were merely 
projected, then it would have been sublated. This shows 
that कल्पितत्व of Wz is not to be accepted. This supports 
भेदसत्यत्व. 


विकल्पः भेदः यदि केनचित्‌ अज्ञानादिना कल्पित: स्यात्‌ तदा 
निवर्तेत बाध्येत इति कल्पितत्वपक्षे अनिष्टप्रसङ्ग: वाक्यशेषे अभिधी यते | 
प्रसङ्गस्य विपर्यये पर्यवसानमावइयकमिति अस्य प्रपञ्चस्य कल्पितत्वं 
नास्तीति विज्ञायते । (J.T.) 


(6) Finally, the question whether these two verses are 
of वस्तुस्थितिकथन ie., स्वरूपकथन type or of ARITA type 
is also examined, In case these are taken as वस्तुस्थितिकथन 
then, according to Advaita interpretation the implication 
will be that the world is projected and therefore it is 
sublated. The distinctions are projected and therefore are 
sublated. But if these verses are taken 35 प्रसङ्कापादन ice., 
the assumptions that lead to certain consequences that 
cannot be accepted as valid, then, the implication will be 
the differences cannot be taken as projected and these are 
real. 


In view of the above, this question is discussed here 
and it is pointed out that these verses are of प्रसज्ञापादन 


type. 

यद्यत्र निवृत्तिः न आपाद्यते । स्वरूपकथनमेव एतदित्यड्री क्रियते 
तदा विद्यमानवत्प्रतीयमानोऽपि अर्यं प्रपञ्चः निवर्तिष्यते। कल्पि- 
तोऽपि विकल्पः निवर्तिष्यते इति वक्तव्यम्‌। (J.T.) 

In case it is not प्रसङ्गापादन then, the verb should have 
been used as निवर्तिष्यते not as निवर्तेत. The term यदि is also 
out of place. This is stated in the remark * प्रसक्षरूपेण कथनं 
यदि शब्दी च न युज्यन्ते !. 
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Therefore it is clear that these two verses are of 
प्रसङ्कापादन type. Consequently these deny जगन्मिथ्यात्व 
and सेद्‌मिथ्यात्व and afirm gerere, 

The fivefold differences 
69. वि, fx. — 
जीवेश्वरभिदा चेव जडेश्वरभिदा तथा । 
जीवभेदो मिथश्रेव जडजीवभिदा तथा ॥ 
मिथश्च जड भेदोऽयं CEU भेदपश्चकः | 
सोऽयं सत्यो द्यनादिश्न सादिश्चन्नाशमाप्नुयात्‌ । 
न च नाशं प्रयात्येष न चासो भ्रान्तिकल्पितः ॥ 
कह्पितश्चेन्निवर्तेत न चासौ विनिवतेते | 
देतं न विद्यत इति तस्मादज्ञानिनां मतम्‌ ॥ 
मतं हि ज्ञानिना।मेतन्मितं त्रातं च विष्णुना | 


तस्मात्‌ सत्यमिति प्रोक्तं परमो हरिरेच तु ॥ 
इति परमश्रुतिः | 
The Universe consists of five differences viz., the 
difference between the Jivas and Iévara, Jadas and 
Igvara, among the Jivas, Jadas and Jivas, among the 
Jadas. This difference is real and beginningless. If it 
had a beginning, then, it would have ended; it never 
ends. This difference is not a projection of illusion. 
If it were projected by illusion it would have been 
sublated. It is never sublated. Therefore, it is only 
the opinion of the ignorant that there is no difference, 
on the contrary the wise clearly know that this fivefold 
difference is known and maintained by the Supreme 
God Visnu. Therefore, the difference is real. The 
God is Supreme. This is stated in Paramaéruti. 
Expl. (I) Here the five-fold differences are mentioned. 
The reality of the difference is explained. 
* 
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70. वि, नि.--मैत्रेयीशाखायां च॑ | अथ ज्ञानोपसर्गाः इत्युक्त्वा 
अथ ये चान्ये मिथ्यातर्के: curd: कुहकेन्द्रजालैः वैदिकेषु परिस्थातु- 
मिच्छन्ति d: सह न संवसेत्‌ । प्रकाक्ष्या हि एते तस्कराः अखर्ग्या 
TATE | 


नैरात्म्यवादकुहकेमिथ्यादृष्टान्तहेतुभिः | 
आम्यन्‌ लोको न जानाति वेदविद्यान्तरं तु यद्‌ ॥ इति 
आत्मसम्बन्धि किमपि नास्तीतिवादः यदू इति नैरात्म्यवादः। 


In Maitreyisakha stating that now the obstructions 
for the right knowledge will be mentioned, it is stated 
that one should not have the company with those who 
cry to remain in the group of the followers of Veda by 
advancing false arguments, deceptive and mesmerising 
illustrations. These are daylight robbers and these 
lead to misery. 


The common people deluded by the false argu- 
ments and deceptive illustrations advocated by those 
who reject everything pertaining to Atman will not be 
able to understand the true meaning of the Vedas. 


Rejecting everything pertaining to Atman is 
Nairatmyavada. 


Expl. (]) Those who reject everything pertaining to 
Atman by false arguments are criticised here. This criticism 
is not the criticism of the Buddhists. It is a criticism 
of Advaitins who claim to be the followers of Veda but 
deny Atman and its features so clearly propounded in 
the Vedas. 
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No illusion is possible without अधिष्ठान and सरशवस्तु 


7i... fü, नि.--भ्रान्तिकल्पितत्वे च जगतः सत्यं जगद्द॒य- 
मपेक्षितम्‌ । नहि सत्यञ्चक्तेः सत्यरजतस्य तयोः सादृश्यस्य चाभावे 
आन्तिरस्ति | 


SMI वासनारूपं सत्यमेव जगन्मनसि स्थितं ब हिष्ठत्वेन रयते | 
देहात्मनोरपि एकदेशखत्वादिसार्यमस्त्येव | 


शङ्खः पीतः नभो नीलमित्यादिष्वापि पीतादयोऽन्यत्र विद्यन्त 
एव। तत्सादृञ्यं च द्रव्यत्वादिकं किञ्चित्‌ Talat चास्त्येव । 
अतो न कुत्रापि सहशवस्तुद्वयं विना भ्रमः | 


In case it is stated that the world is projected by 
illusion, then, two real worlds would have to be envi- 
saged. Unless there is a real Sukti, a real Rajata, and 
similarity between these two no illusory projection of 
Rajata is possible, 


In the dream also the objects are caused by 
the Vàsana in the mind and therefore are real. These 
are projected as outside objects. 


In the case of body and self identity notion, the 
similarity in respect of the two being in the same place 
is present. 

In the case of *the conch is yellow', 'the sky is 
blue’ etc., also the yellow colour etc., are found else- 
where. The similarity between these yellow objects 
and Sankha etc., in respect of dravyatva etc., is found. 


Therefore, no illusory projection is possible unless 
there are two similar other objects viz. Adhisthana and 
Pradhana. 
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Expl. (I) In the context of criticism of पकजीववाद 
the concept of such an पकजीब was criticised earlier, Now, 
the untenability of illusory projection of the world by the 
so-called प्कजीव will be shown. 

एवं कल्पकं जीवमधिकृत्य दूषणाभिधानेन सर्वस्येकजीवाज्ञान- 
कल्पितत्वपक्ष: दूषितः । अधुना परिकल्प्यमधिकृत्य दूषणाभिधानेनापि 
तं दूषयति। (J.T.) 

(2) For the illusory projection of something, two 
more objects viz., अधिष्ठान and प्रधान are essential, For 
instance, for the illusory projection of Rajata something on 
which it is to be projected viz. Sukti is necessary. This is 
called adhigthana. On this Sukti if Rajata were to be pro- 
jected, one has to have the previous knowledge of Rajata 
and therefore, such a Rajata has got to be there. This is 
called Pradhana. Unless there is a Sukti before, and 
Rajata has been known earlier no projection of Rajata on 
Sukti is possible. The Sukti is adhisthana while the Rajata 
seen earlier is Pradhana. Both these are similar to each 
other. These two are essential to have the illusory projec- 
tion of Rajata over Sukti. Similarly, to have the illusory 
projection of Jagat two more Jagats are necessary. One 
to serve as adhisthána and the other to serve as Pradhana 
that are real. If these are accepted, then, the very purpose 
of envisaging the illusory projection of the world is 
defeated. This results in a situation wherein Advaitin 
would be accepting two rea] worlds in his anxiety to deny 
one real world. 


(i) यदि जीवजडात्मकं सवं जगत्‌ भ्रान्तिकल्पितं स्यात्‌ तर्हि 
कल्प्यमानजगत्सहाधिष्ठानप्रधानभूतसत्यजगदूद्वयं पूर्वमङ्गीकार्य प्रस- 
ज्येत। न च सतलद्दयाङ्गीकारो युक्तः। पिण्याकयाचनार्थ गतस्य 
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पिशाचस्य खारीतेळदानप्रतिज्ञावदधिकापातात्‌ | अतो नेदं जगड्भान्ति- 
कल्पितमिति दृइ्यत्वानुमानस्य तर्कपराहतिरुक्ता भवति (J.T.) 


(ii) अधिष्ठानत्वेन प्रधानत्वेन तावत्‌ सत्यजगदृद्वयमपेक्षितम्‌ | 
अधिष्ठानप्रथानयोश्च आरोप्येण सादृश्यस्य अपेक्षितत्वात्‌ जगतः एव 
जगता सादृइयसम्भवात्‌ सतयञगदूद्वयमपेक्षितमित्युक्तम्‌ । ( J.T.) 


The point made under (i) above can be put in the 
syllogistic form as follows : 


प्रपञ्चः न भ्रान्तिकल्पितः निरधिष्ठानत्वात्‌ निष्प्रधानत्वात्‌ 
आत्मवत्‌ व्यतिरेकेण वा रजतवत्‌ | 


(2) A point to be noted in this connection is, accord- 
ing to Nyayavaisesikas the very Rajata that was seen earlier 
is projected over Sukti. But according to Dvaita view 
that very Rajata seen earlier is not projected. But an unreal 
Rajata similar to the one seen earlier is illusorily projected. 
The projected Rajata is non-existent. It is not the real 
Rajata that was seen earlier which is mentally brought 
here for projection but a similar non-existent Rajata is 
illusorily projected. The आरोपितरज्ञत and प्रधानभूतरजत 
are not the same but are only similar. The आरोपितप्जत 
is non-existent while the प्रधानभूतरजत is existent, This is 
clear from the later statement that असदेव रजतं प्रत्यभात्‌ | 


(3) According to Dvaita view the dream objects are 
true, These are caused by Vasana i.e., impressions of the 
previous experiences of the object. For dream objects 
Vasana is Upadanakirana while Adrsta, Isvara are 
Nimittakarana. These dream objects are comprehended 
by Manas. It is only in respect of experiencing these 
objects same as the objects present outside and caused by 
the outside Upadanakárana, there is an element of Brahma 
in dream experiences. 
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(i) स्वप्नेऽपि सत्यमेव जगत्‌ गजादिकं प्रतीयते । बासनोपा- 
दानकम्‌ | निमित्तं तु अहृष्टेश्वरादिकम्‌ | अन्त: मनसा उपलब्धिः | 


(ii) बहिष्टत्वेन दृश्यते बाह्योपादानकत्वेन बहिग्नुभूतेः ऐक्येन 
दृश्यते। (J.T.) 

(4) मनोरथ i.e., wishful thinking also has to be treated 
like dream experience only. The only difference between 
the two is, the wishful thinking is caused by human efforts 
while the dream experience is caused by Adrsta. 


इयमेव रीति: मनोरथस्य | इयांस्तु विशेष: । स्वप्ने अदृष्टवशादेव 
वासनापरिणामो दृश्यते | मनोरथे तु पुरुषप्रयत्नाधीन इति । (J.T.) 


(5) The identification of the self and body in the 
statements like ‘gg मनुष्य; is not an instance of illusion. It 
is only an instance of secondary usage. The person so 
speaking is aware of the difference between the self and 
body. However, he speaks of them as if they are one 
because the two are found in the same place. For instance, 
we talk of the threads and a piece of cloth made out of 
them as if they are one though we are aware that the 
threads and the cloth are different, 


यथा वस्तुतः भिन्नयोः तन्तुपटयोः एकदेशस्थितत्वं भेदद्शेने5पि 
स्फुटतरविवेकाभावश्चास्ति तथा देहात्मनोरित्यनेन साहृश्येनायं 
व्यवहारः | (J.T.) 

(6) The illusion in the instances of ‘ der: age’, ' नभो 
नीलम्‌ *, ' तिक्तः गुडः’ etc., are सोपाधिकश्नम. Therefore, even 
slight similarity is sufficient to cause illusion, for instance 
जलप्रवाहगते qux घक्रिम श्रमः. 


(7) (a) The various instances of illusion may be 
analysed as under : 
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(i) छुक्तिरजतादिश्रमः निरुपाधिकः 
(ii) पीतशङ्कादिश्रमः सोपाधिकः 
(iii) स्वप्ने हि श्रमाश्रमसङ्कूरः 
(४) देहात्मनोस्तु श्रम एव नास्ति 
(b) The nature of ‘पीतः शङ्कुः ete., सो पाघिकश्रम३ 
is further explained as: 
(i) चक्षुर्गतपित्तपी तिमप्रयुक्तः drag: 
(ii) योलकगतकाष्ण्यापाधिकः साक्षिसिद्धे नभसि नीलत्व- 
भ्रमः 
(iii) जिह्वागतपित्ततिक्ततानिमित्तः गुडतिक्तताश्रमः 
(8) The three requirements for a भ्रम viz., अधिष्ठान, 
प्रधान and MEJA are accepted even by Sankara. This is 
clear from his definition of अध्याल. 
यदवोचत “ स्मृतिरूपः परत्र पूवदृष्टावभासः अध्यासः ? अत्र हि 
स्मृतिरूपपदेन सादृश्यमङ्गीकृतम्‌ । परत्रेत्यधिष्ठानम्‌ । पूबेदृष्टेति 
प्रधानम्‌ | 
अत एव केशोण्ड्का दिभ्रमस्य निरधिष्ठानत्वमाशङ्कघ तेजोंशाघिष्ठा- 
नत्वेन समाधाने कृतम्‌ | बालस्य गुडतिक्तताश्रमे प्रधानाभावमाशक्कूय 
जन्मान्तरानुभूतत्वोपपादनेन परिहारः उक्तः। ( J.T.) 
अनात्मा cannot be superimposed on आत्मन्‌ 


72. वि, नि.--नचात्मन्यनात्मभ्रमः कचिद्‌ दृष्ट: । नहि 
कश्चिद अहं अहं न भवामीति भ्रान्तो em 
आत्मन्यनात्मश्रम एवायं प्रपञ्च इति तेरुच्यते। d विनेव 


अनात्मनि आत्मञ्रमकल्पने अनात्मनः सत्यत्वं स्यात्‌ | तदा चाद्विती- 
यत्वकल्पनेऽनास्मैवास्ति नात्मेति भवति | 


i86 VISNUTATTVAVINIRNAYA 


आत्माज्ञानात्मकत्वे च जगतः आत्मनो मिन्नत्वेन न दब्येत। 
नहि शुक्तेः भेदेन रजतं दृश्यतें MMT । न चेकमेव युगपद्बहुधा 
दश्यते आन्तौ । न चात्मनि भेदभ्रमः क्कापि दृष्टः | 


न च कुत्रापि भिथ्योपाधिकृतो भेदः दृष्टः। न च ज्ञाना- 
ज्ञानयोरपि मिथ्याकल्पितत्वं दृष्टम्‌ । तद्विषवस्यवान्यथात्वं आन्तौ | 
एवमाद्यनन्तयुक्तिविरुद्धोऽयं Ta: | TTR स्यादित्येवोपरम्यते। 


The Superimposition of Anatman over Atman is 
never observed. None will have the illusion that he is 
other than himself. The Advaitins do hold that this 
world which is not Atman is superimposed on Atman. 
If Atman is superimposed on Anàtman, then, Anatman 
itself will be real, and if such real is without a second, 
then, Anatman alone will be real but not Atman. (This 
is against the accepted position of Advaita). 


Further, if the Jagat is superimposed on Atman, 
then, it would not have been observed as different from 
that. For instance, Rajata that is superimposed on 
Sukti, is not observed as different from Sukti. More- 
over, one and the same cannot simultaneously appear 
as many. No one will observe himself as many. 


The differences cannot be caused by the unreal 
conditions. In an illusion the absence of knowledge 
of the true position and the knowledge of the wrong 
position are not untrue but it is the content of the 
wrong knowledge that is untrue. 


In this way पकजीवाशानपरिकटिपतत्व theory has many 
fallacies. However, to avoid the lengthening of the 
text, the discussion is closed here. 
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Expl. (l) In the earlier section it was pointed out 
that without अधिष्ठान and प्रधान no wa is possible. There- 
fore if the world is to be treated as श्रप्रात्मक then, two more 
real worlds would have to be accepted. This will defeat 
the very purpose of Advaitins, To counter this position 
the Advaitins say that Atman itself is अधिष्ठान for जगदारोप 
and the जगत that existed in the previous kalpa is प्रधान. 
The untenability of this argument of Advaitin jis shown in 
this section, 


अस्त्येव जगदारो पस्या धिष्ठानमात्मा । पूर्वपूर्वप्रपच्च एव उत्तरोत्तर- 
प्रपश्चारोपे प्रधानं भविष्यति । ततो निरधिष्ठानत्वं निष्प्रधानत्व च 
असिद्धम्‌ | (J.T.) 


This contention of Advaita is rejected here by pointing 
out that the Jagat which is अनात्मन्‌ cannot be superimposed 
on आत्मन , because, the two are altogether of different 
natures, The Jagat i.e., Anatman is पराकू i.e., outward 
entity while Atman is प्रस्यक्ू्‌ i.e., inward entity. अधिष्ठान 
and आरोपित are required to be of a similar nature. For 
instance, Sukti and Rajata are similar in respect of 
shining. The Atman and Anatman have no such simila- 
rity. On the contrary these have opposite natures viz., 
प्रत्यकत्व and qtq. No superimposition of such opposites 
is ever observed. 


(i) आत्मा हि आत्मत्वेन narda प्रतीयते | प्रपश्चस्तु 
अनात्मतया पराक्त्वेन | ततश्च विरुद्धतयेव प्रतीयमानयोरात्मजगतो: 
अधिष्ठानाघ्यस्तभावः नोपपद्यत इति भाव: | 


(ii) अहमिति प्रत्यकत्वेन आत्मानमनुभवन्नेव आत्मनि अहं न 
भवामीति तद्विरुद्धतया प्रती यमानमारो पयन्‌ कञ्चित्‌ न दृश्यते | (].7.) 


]88 VISNUTATTVAVINIRNAYA 


(2) Advaitins, however, do state that Anatman is 
superimposed on Atman amd vice-verse. This is clear 
from the remark in the आध्यासभाष्य 'युप्मदस्मत्प्रत्ययगोचर योः 
विषयविषयिणो: . . . अन्योन्यस्मिन्‌ अन्योन्यात्मकतामन्योन्य घर्मा श्वा- 
qar’ etc. It is already shown above that such Atma- 
Anatma superimposition is not possible since the two have 
opposite natures. The अधिष्ठान and अध्यस्त must have 
similarity in order to lead to the superimposition. 


(3) Just as the superimposition of Anatman over 
Atman is not possible as shown above, the superimposition 
of Atman over Anatman is also not feasible. If such a 
superimposition is envisaged, then, Anatman will have to be 
treated as true. In a superimposition अधिष्ठान is true and 
अध्यस्त i.e., आरोपित is not true. For instance, in शुक्ति 
रजतभ्रम Sukti i.e., Adhisthana is true while Rajata i.e., 
Aropita is not true. Similarly, in the case of अनात्मनि 
AANA, the Anátman i.e., Jagat has to be true. This 
will defeat the very purpose of Advaitin. 


अनात्मनि आत्मारोपकल्पनमयुक्तम्‌ । तथा सति अनात्मन: 
सत्त्वप्रसङ्गात्‌ | शुक्त्यादे: अधिष्ठानस्य सत्यत्वदशनात्‌ | अनास्मनश्च 
अधिष्ठानत्वात्‌ | ( J.T.) 


(4) Advaitins explain the process of the superimposi- 
tion of Atman over Andtman in such a way that the reality 
of Anatman is avoided. This is explained as आत्मनि अनात्मा 
स्वरूपेण आरोप्यते। तत्र आरोपिते अनात्मनि आत्मा संखष्टरूपेण 
आरोप्यते। As per this process the Angtma that is made 
Adhisthana for the superimposition of Atman is not real, It 
is आरोपित. This explanation is shown to be fallacious and 
rejected. Hence the point made above viz., Anatman will 
have to be real if it is made Adhisthana for Atmaropa 
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stands. The above point is made ignoring the Aropitatva 
of Anàtman when it is taken as Adhigthana. This point 
is made by the remark सं faq. 


आत्मनि अनात्मनः स्वरूपेण आरोपः दूषितः दूपयिष्यते च । 
अतः सः परित्याज्यः। तथा च तं विनेव केवलं अनास्मनि आत्मारोपो 
वाच्यः | तत्र च इदं दूषणमुक्तं अनात्मनः सत्यत्वं स्यादिति | 


The net result of the point made here is: if Anatman 
is made Adhisthana and Atman is Aropita, then, Anatman 
i.e., Jagat has to be true. This goes against the Advaita 
doctrine that Jagat is mithya. 


(5) If Anatman i.e., Jagat is considered as real as 
pointed out above, and if the contention that the ‘ Real’ 
is only one and without a second ‘ Real’ is also adhered, 
then there will be the contingency of ‘Anatman is real’ and 
* Atman is unreal’, This again goes against the Advaita 
position that Atman °’ alone is real. 


अनात्मनः सत्यत्वे सत्यस्य अद्वितीयत्वमिति सिद्धान्तस्य agt- 
कारे अनात्मेव सत्यः आत्मा तु न सत्यः इत्यापन्नं भवति | (J.T.) 


(6) The statement जगतः आत्माज्ञानात्मकत्ये Means जगतः 
आत्मनि आरोपितत्बे. Ifthe Jagat is considered as Aropita on 
Atman then it would not be observed as distinct from 
Atman. Aropita is not observed as distinct from Adhigthana 
during the illusion. For instance, Rajata is not observed 
as distinct from Sukti during the illusion, Since the Jagat 
is observed as distinct from Atman it is not correct to say 
that the Jagat is superimposed on Atman. 


यदि जगत्‌ आत्मनि आरोपितं स्यात्‌ तदा आत्मनोपि भिन्नत्वेन 
न दृड्येत | यद्यत्र आरोपितं तत्‌ ततो भिन्नत्वेन न प्रतीयते | 


(7) Further, Atman is one. It cannot simultaneously 
have many illusory projections. Jagat consists of many 
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objects. ‘These objects cannot be considered as the illusory 
projections on one Atman 


किञ्च एकस्मिन्‌ आत्मनि जगत्‌ कल्पित न भवति युगपत्‌ 
बहुधा हृर्यमानत्वात्‌ | आत्मा युगपत्‌ बहुधा हृइयमानस्य अधिष्ठानं 
न भवति एकत्वात्‌ | (J.T.) 


The word युगपत्‌ is used to indicate that simultaneous 
projection of many is not possible. The projection of 
many, one after the other is possible. भ्रान्तावेव रज्जुखण्ड- 
सपेमाळाबलीवदंसत्रत्वेन कमेण egaal तत्परिह।राथ युगपदि- 
त्युक्तम्‌ । 

So far as Jagat is concerned, it simultaneously consists 
of many objects. Therefore, these cannot be illusory 
projections over one Atman. 


(8) Illusory projection of Atman as many is not 
possible- No one cognises himself as many. नहि कश्चित्‌ 
अहं भेद इति वा भिन्न इति वा श्रान्तो हझ्यते। मेदः घाहुविध्यम्‌ | 


(9) It is also not correct to say that even though 
Atman is one, he assumes manyness on account of उपाधिः. 
Since Atman is many in this way, there can be many 
illusory projections on Atman, 

उपाधिकृत भेदेन आत्मस्वरूपस्यापि भिन्नत्वात्‌ बहुविधप्रप ध्वा रो पा- 
घिष्टानत्वं युक्तमिति | 

This contention is not correct, because, these उपाघिः 
are not considered as सत्य in Advaita. मिथ्या उपाधि: are 
not capable of causing भई or any other effect. 

तत्र वक्तव्यं किसुपाधयः सत्याः उत मिथ्येति | नाद्यः | अप- 
सिद्धान्तापातात्‌ | द्वितीयं दूषयति। न चेति । सर्व॑सामर्थ्यविधुरस्य 
मिथ्याभूतस्य शशविषाणादेः कार्यका रित्वादशेनात्‌ i 
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(0) A point to be noted here is that in an erroneous 
knowledge, the error does not lie in the absence of the 
knowledge of Adhisthana i.e,, Sukti or the knowledge of 
Adhyasta i.e., Rajata but in knowing Sukti as Rajata, 

एतावन्तं काळमहं इदं शुक्तिकाशकर्ुू न अज्ञासिषं रजतत्वेन 
अज्ञासिषं च इति ज्ञानाज्ञानयोः अबाधितत्वेन आनुब्र्तिरेव दृझ्यते | 


तस्य ज्ञानस्य यो विषयः शुक्तिक्ाशकलादिकम्‌ । ज्ञानस्य ad- 
संनिक्ृष्टकरणेन ज्ञातत्वात्‌ | तस्य यदन्यथात्वं ग्जतत्वादिक तदेव 
श्रान्तौ ज्ञानस्य अप्रामाण्ये मिथ्यात्वव्यपदेशे च कारणम्‌ | 
(II) Earlier it was pointed out that to illusorily project 
one world, two real worlds viz. one to serve as Adhisthana 
and another to serve as Pradhana will have to be envisaged 
and this would defeat the very purpose of Advaitin. For 
this a reply was tried in respect of Pradhàna that the 
Samskara of the Jagat in a previous creation could serve as 
Pradhana, This is not correct, because, such a reply does 
not work in the case of आदिसखण्ि. Moreover, जन्मान्तरानुभव 
is utilised only in respect of those tenets that are already 
established by other Pramanas. 


यश्चोक्तं पूर्वे जगत्‌ उत्तरोत्तरारोपे प्रधानमिति तदसत । आदि- 
सृष्टो अनुपपत्तेः । प्रमिते हि अनन्यथासिद्धे कार्ये जन्मान्तरानुभवस्य 
उपयोगः कल्प्यते । न चेदानीमपि जगदारोपः प्रमितः । 


Refutation of घहुजीववाद 
73. वि, नि.--न च सत्यत्वाड्जीकारे BAT दोषः | बहुजीव- 
वादिपक्षेऽपि भेदस्य मिथ्यात्वाड्रीकारे एते दोषाः भवन्त्येव । मिथ्यो- 
पाधिकृतं हि तेषामपि बहुत्वम्‌ । न च मिथ्योपाधिकृतो भेदः क्वापि 
इष्टः । आत्मनि अनात्मकल्पनारूपत्वात्‌ मिथ्योपाधिरेव न युज्यते । 
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मायामयीसृष्टिरपि तत्सदृशस्य अन्यस्य विद्यमानत्व एव दृष्टा | 

द्रव्यत्वादिसाहइपयुतं क्रिश्विद्विष्ठानमाश्रित्येव च i 
अधिष्ठानं च सदृशं सत्यवस्तुद्वयंविना | 
न भ्रान्तिभवति क्कापि खम्ममायादिकेष्वापि ॥ 
मानस्यां वासन।यां तु बहिवस्तुत्वकल्पनमू.। 
साम्नो भ्रमश्च मायायां कर्वदेहादिवस्तुषु ॥ 
चतुरङ्गगलत्वादिकल्पनं भ्रम इष्यते | 
न श्रान्तिकहिपतं विश्वमतो विष्णुबलाश्रितम्‌॥ इति ब्ह्मवेबर्ते i 
न च मायाविना माया दृश्यते विश्वमीश्वरः | 
सदा पड्यति तेनेदं न मायेत्यवधार्यताम्‌ ॥ इति च । 
अपगेक्षदशो मिथ्या दर्शने न क्कचिद्‌ भवेत्‌ | 
सर्वापरोक्षविद्‌ विष्णुः विश्वदऋ तन्न तन्मृषा ॥ इति च । 

There is no fallacy of any kind in accepting the 
world as real. 

Such of the Advaitins who accept the theory of 
many Jivas and say that the difference among these 
Jivas is caused by unreal adjuncts, also will have the 
fallacies that were shown in respect of Ekajivavada. 
The Ekajivavadins do hold that the difference among 
the Jivas is due to unreal adjuncts. But it is never 
found that the differences are caused by the unreal 
adjuncts. (In fact the differences are not caused by any 
adjuncts unreal or real. The differences are natural 
and real). 

The very tenet of unreal adjunct and the difference 
caused by it is untenable. It is already shown that the 
superimposition of Anatman over Atman is not 
possible. 
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Even the magical projection of an object is observed 
only when a similar object exists and a locus i.e., 
adhistàna to project such an object exists. 


Without a real Adhistana ie., locus and a real 
Pradhàna i.e., a similar object no illusory projection is 
possible even in a dream or a magical projection. 


In the case of dream the objects seen are the mani- 
festations of Vasana stored in the mind but these are 
wrongly comprehended as if these are outside objects. 
In the case of magical projections the body of the 
magician, the piece of cloth etc., held by him are 
projected as the army, tiger etc. 


In the absence of adhistana and pradhana the 
world is not an illusory projection. Itis real. This is 
stated in Brahmavaivarta. 


[t is also stated that the magician is not able to 
see his magical projection. But the God sees the 
world all the time. Therefore, the world is not an 
illusory projection. 


One who sees the things directly will never see 
the illusion. Lord Visnu sees everything directly. He 
sees the world. Therefore, the world is not an illusion. 


Expl. (I) In this section two points are made: 
(i) There can be no illusion without an Adhistana 
i.e., a locus, and a Pradhana i.e., a similar object. Even 
in the case of a magical projection these are found. 
(ii) The world is truc, because, there are no 
Adhistana and Pradhana that are necessary to make it an 
illusion. Further, the world is directly seen by lord Visnu. 


What he sees can never be false. 
I3 
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It is also stated at the commencement of this section 
that the difference is rea] and natural, It cannot be caused 
by false adjuncts. 


(2) ये मायावादिनः Age मिथ्यात्वमड्रीकृथ बहुजीववादिनः 
तन्मते अय दोषातिदेशः | 
The criticism of बहुजीववाद्‌ here is not of सत्य सेइवाद्न्‌s 
but of those who are मिथ्यासेदवादिन्‌ऽ. 
(3) मिथ्योपाधेः आत्मनि अनात्मकल्पनारूपत्वात्‌ आत्मन्य- 
नार्मकल्पनायाश्च gata निराकृतत्वात्‌ भिथ्योपाधिरेब न युज्यते | 
दुरे ततो भेदकल्पनादीति | 


The position taken by बहुजीववादिनऽ that the difference 
among the Jivas is caused by the illusory adjuncts (मिथ्यो- 
पाधि) is not tenable, because, the very concept of illusory 
adjuncts is not tenable, Those who talk of मिथ्योपाचि 
have to find some अधिष्ठान for it. They have also to state 
what this मिथ्यो पाधि is. This मिथ्यो पाधि that is supposed 
to cause the difference among Jivas is अज्ञान. For this 
agia, आत्मन्‌ is अधिष्ठान. The अज्ञान is अनात्मन्‌ by its 
nature, Thus, this मिथ्योपाधि is of the nature of आत्मनि 
अनात्मारोप. Itis already pointed out that आत्मनि अनात्मा- 
रोप is not possible. Therefore, मिथ्योपाधि is not possible. 
Consequently the difference among the Jivas by means of 
मिथ्योपाधि is not maintainable. 


मिथ्योपाधि agar aasa तदधिष्ठानं वाच्यम्‌ । नचात्मनोऽ- 
न्यदधिष्ठानं सम्भवति | उपाधिश्च अज्ञानमेव | ततश्च आत्मनि अनात्म- 
रूपत्वात्‌ मिथ्योपाधेः मिथ्योपाधिरेव न युञ्यते। (J.T.) 

(4) It is not correct to say that there are no अधिष्ठान 


and प्रधान in the case of मायाम्रयस्ृष्टि. The body of the 
magician, the piece of cloth etc., held by him are 


VISNUTATTVAVINIRNAYA I95 


Adhistana, while the objects similar to those that are 
shown in magic are Pradhana. Thus, Adhistana, Pra- 
dhana and Sadrsya are present even in a magical projec- 


tion, मायामयसष्टावषि भधिष्ठानाद्यवयभिचारात्‌ i 


Criticism of the contention that Brahman assumes 
the form of many Jivas by the association of 
real adjuncts 


74. वि. नि.--यदि चेकमेव बक्षोपाधिभेदात्‌ संसरति मुच्यते 
च तदा संसारिणां सर्वदा विद्यमानत्वात्‌ सर्वदा संसार्येव ब्रह्म। 
अतस्तङ्गावोऽपि न मुक्तिः सर्वदोपाधिसम्बन्धत्वात्‌ तस्य | 
न शुद्धस्य नोपाधिसम्बन्ध इति वाच्यम्‌ । उपाधिसम्बन्धस्यो- 
पाधि सम्बन्धकल्पनेऽनवस्थाप्रसङ्गात्‌ | 


न च तेनेव सम्बन्धेन सम्बद्धस्य आत्माश्रयभ्रसङ्ात्‌। 

In case itis stated that one and the same Brahman 
undergoes the transmigration and the liberation on 
account of real adjuncts, then, this Brahman has to 
undergo the transmigration all the time since the 
transmigrating Jivas are always present. Therefore, 
attainment of such Brahman is nota liberation at all. 
He is always associated with the adjuncts. 


It cannot be contended that the Suddha Brahman 
is not associated with the adjuncts. If these adjuncts 
are to be associated with such Brahman who is already 
associated with an adjunct, then, for the association of 
that adjunct another adjunct already associated has to 
be envisaged and so on. Thus, it leads to infinite 
regress. 

It also cannot be contended that the same adjuncts 


cause the difference (many Jivas) and condition the 
* 


I96 VISNUTATTVAVINIRNAYA 


Brahman, because, this will lead to the fallacy of 
Atmasraya. 


Expl. (]) In this section the views of those who 
consider the difference to be real and caused by the 
adjuncts i.e., उपाधिड and say that the Brahman assumes 
the forms of many Jivas as a result of the conditioning by 
these adjuncts is criticised. 


ये अद्वेतिन: सत्यमेव जीवन्रहणोः बहूनां जीवानां च मिथो भेद- 
मौपाधिकमाहुः तन्मतमतूद्य युक्तिविरोधेन दूषयति | 


(2) (i) एकमेव-स्वभावतो भेदरहितमेब, उपाधिमेदात्‌-अने- 
कोपाधिसम्बन्धात्‌ अनेकजीवभावमापद्य संसरति मुच्यते च | 


(i) यदुपाध्यवच्छिन्ने नितृत्तकमैसमुञ्चतमेक्यज्ञानं उत्पन्न 
तेन संसरति यदुपाध्यवच्छिन्ने झ्ञानाधिकमुत्पद्यते तेन रूपेण मुच्यते | 
आत्यन्तिको पाधिनिवृत्तो निर्दुः खपरमानन्दरूपत्रह्मभावमा पद्यते | 


The Brahman is really without any difference. It is 
one. However, as a result of association with the adjuncts 
it assumes the forms of many Jivas and undergoes trans- 
migration. In the case of those Jivas who do not realise 
the ultimate oneness the transmigration continues. But in 
the case of such Jivas who realise the ultimate oneness the 
adjuncts are removed and the liberation in the form of 
attaining oneness is achieved. 


This view is criticised in this section. 


(3) If the above view is accepted, then, Brahman 
will have to be always in transmigration, He can never 
come out of it, because, there are innumerable Jivas. 
All the Jivas will never attain पेक्यक्षान, Consequently, 
the adjuncts of these will coil on Brahman. He will never 
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be completely free from the adjuncts. That means he will 
be always in transmigration. 


संसारिणां सवदा विद्यमानत्वात्‌ waar ब्रह्मणः एव उपाधिसम्बन्धः 
अस्तीत्युक्तं भवति | उपाधिसम्बन्ध एव च संसारकारणम्‌ | 

(4) शुद्धस्य उपाधिसम्बन्धः न चेत्‌ तदा उपाधिसम्बन्धस्यैव सः 
agra: सोऽपि सम्बन्ध: उपाध्यन्तरसम्बद्धस्येवेत्यनवस्था प्रसङ्ग: | 

(5) थः जीवभेदनिमित्तभूतः उपाधिसम्बन्धः तेनेव सम्बन्धेन 
सम्बद्धस्य स एव सम्वन्धः इति च न। आत्माश्रयप्रसङ्गात्‌ | 


75. वि, नि,-इतश्च मिथ्योपाधिः न युज्यते। अज्ञानसिद्धौ 
मिथ्योपाधिसिद्धिः । अज्ञानं विना मिथ्यात्वासिद्धेः | न च मिथ्यो- 
पाधि बिना अज्ञानसिद्धिः मिथ्योपाधिभिन्नस्यैव अज्ञत्वात्‌ । 

शुद्धस्यैवाज्ञत्वे मुक्तस्थाप्यज्ञत्वप्रसक्तेः खाभाविकत्वात्‌ सत्यः 
त्वात्‌ सद्वितीयत्वप्रसक्ते्च खाभाविकस्य च अनिवृष््यड्रीकारात्‌ 
अनिवृत्तिप्रसक्तेश् सत्यस्य अनिदृत्तिरिति हि तत्पक्षः। अतश्चान्यो- 
न्याश्रयता | 

अज्ञानसिद्वो मिथ्योपाधिसिद्विः मिथ्योपाधिसिद्धौ जीवसिद्धिः 
जीवसिद्धौ तदाश्रयाज्ञानसिद्विरिति चक्रकं वा | 

न च शुद्धमेव आन्त्या अज्ञमिति युक्तम्‌ । अज्ञानसिद्धौ भ्रम- 
सिद्विः तत्सिद्धौ अन्ञानसिद्विरित्यन्योन्याश्रयत्वात्‌ | 


The concept of an unreal adjunct is not tenable 
for the following reasons: The concept of an unreal 
adjunct could be maintained only if the presence of 
Ajfiana is maintained. Because, without Ajfiana the 
unreality of the adjunct cannot be maintained. Now, 
the presence of Ajfiana cannot be maintained without 
an unreal adjunct. This is because, the Jiva when 
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differentiated from Brahman by means of an unreal 
adjunct only can be the locus of Ajfiana. 


It will not help to say that it is Suddha Brahman 
who is the locus of Ajfiana. In that case, even liberated 
will continue to have Ajfiana as it is found in Brahman 
himself. Further, since this Ajfiana present in Brahman 
has to be treated as natural and real there will be the 
contingency of the presence of two reals viz. Brahman 
and Ajüana. According to Advaitins a real entity never 
ceases to exist. Hence, Ajfiina will remain for ever. 
(To avoid all this Jiva has to be taken as the locus of 
Ajfiana) Therefore, interdependency of Ajfianasiddhi 
and Mithyopasiddhi as stated above is unavoidable. 

Further, there will be the fallacy of circular argu- 
ments also as follows: The presence of Mithyopadhi 
depends upon the presence of Ajiiana, the presence of 
Jiva depends upon the presence of Mithyopadhi, the 
presence of Ajfiana depends upon the presence of Jiva. 
This is a circular dependence. 


It is also not correct to hold that it is Suddha 
Brahman who is the locus of Ajfiana due to Bhrama 
i.e., illusion. Because, the presence of illusion depends 
upon the presence of Ajfiana, and the presence of 
Ajfiana depends upon the presence of illusion. Thus 
it leads to the fallacy of anyonyà$raya i.e., inter- 
dependence. 

Expl. (l) In this section the untenability of the 
concept of unreal adjunct, and the unreal difference due 
to this unreal adjunct is shown. 

Advaitins contend that Brahman itself assumes the 
forms of many Jivas due to the association of unreal 
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adjuncts that lead to the unreal difference, This contention 
is criticised here. 

अत्राहुः मायावादिनः शुद्धस्योपाधिसम्बन्धः । न चोक्तदोषः | 
उपाधीनां मिथ्यात्वात्‌ । मिथ्योपाधिसम्बन्धेन ब्रह्मणः शुद्धत्वाहानेः | 
नहि आरोपितेन रूपेण आकाशस्य नीरूपता अपनीयते । उपाधीनां 
मिथ्यात्वेऽपि भेदहेतुत्व॑ युज्यते एव । मेदस्यापि मिथ्यात्वात्‌ | 


This contention of Advaitins is criticised here by 
pointing out that the very concept of Mithyopadhi i.e., 
unreal adjunct is untenable. 


(2) The expression मिथ्या means आरोपित in Advaita. 
आरोप of something is possible only when there is अज्ञान- 
Therefore, मिथ्यात्व of उपाधि depends upon अक्लान. Now, 
अज्ञान needs a locus to be present. This locus is Jiva. This 
Jiva is to be formed by मिथ्योपाधि, Thus, the agta which 
has to remain in Jiva needs मिथ्योपाथि to form the Jivas. 
Therefore, अक्षान depends upon मिथ्योपाधि. This is clearly 
a case of अन्योन्याश्रय. 


(i) उपाधेः मिथ्यात्वं नाम न तावदसत्त्वं परेण अड्डौकृतम्‌ | 
किन्तु आरोपितत्वेन अनिर्वाच्यत्वम्‌ । आरोपश्व अज्ञानाधीन: | तस्मात्‌ 
अज्ञानं विना उपाधेः मिथ्यात्वस्य आरोपितत्वस्य च असिद्धेः अज्ञान- 
सिद्धयधीना भिथ्योपाधिसिद्धिरित्यङ्गीकार्यम्‌ i 

(ii) अज्ञानं खलु आश्रयविषयब्याप्तम्‌ | मिथ्योपाधिना ब्रह्मणः 
भिन्नस्येव जीवस्य अज्ञानाश्रयत्वात्‌ मिथ्योपाधिसिद्धयधीना अज्ञान- 
सिद्धिः | 


(3) To avoid the above अन्योन्याश्रय if it is contended 
that the Suddha Brahman is the locus of Ajfiana, then, it 
leads to some other difficulties. If Suddha Brahman is the 
locus of Ajfiana, then, it has to remain with him so long 
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as he is. This means that even after some Jivas are 
liberated this Ajiana will continue since there are good 
many unliberated Jivas that are still present. This continu- 
ing Ajnana present in Suddha Brahman cannot remain 
without affecting the liberated also who are now Brahman. 


ननु शुद्धस्य त्रह्मण: अज्ञानाश्रयत्व न तु जीवस्य इत्यत आह | 
झुद्धस्यंवेति । शुद्धस्यैव अज्ञत्वे स्वरूपातिरिक्तस्य अज्ञानसम्बन्धे 
निमित्तस्य अभावात्‌ यावस्स्वरूपमवस्थानाव्यंभावात्‌ मुक्तस्यापि 
तदापादनं कृतम्‌ | 

(4) Further, the Ajfiána that is stated to be present 
in Suddha Brahman has to be natural and real. This leads 
to two real entities viz. Suddha Brahman and Ajfiana. 

यदि फेवळस्येंव ब्रह्मण: अज्ञानं स्यात्‌ तदा निमित्तान्तराभावात्‌ 
स्वाभाविकमेव तत्‌ स्यात । स्वाभाविकत्वात्‌ सत्यं स्यात्‌ । ततश्च 
अज्ञानस्यापि सत्त्वात्‌ ब्रह्मणः सद्ठितीयत्वं स्यात्‌ । 

Not only this will lead to two reals viz. Brahman and 
Ajüana, but also to the ever continuation of Ajfiana. 
अक्षानस्यापि स्वाभाविकत्वात्‌ अनिवृत्तिः प्रसज्येत According to 


Advaitins real entities are never withdrawn. 


(5) Since अज्ञान, मिथ्योपाधि, जीव and अज्ञान depend 
upon cach other in a circular way the fallacy of Chakraka 
is also pointed out here. 


(6) In case it is stated that Suddha Brahman himself 
becomes the locus of Ajnana by भ्रम, then, there will be 
अन्योन्याश्चय between अज्ञान and WA, that is to say there can 
be no WA unless there is आज्लान, and there can be no अज्ञान 
unless there is भ्रम. 

Therefore, the entire effort to manage मिथ्या ज्ञीव- 
ब्रह्म मेद by means of सिथ्योपाधि is misplaced. 
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There are innumerable Jivas 


76. वि, fa. — 
अनागताः अतीताश्च यावन्तः सहिताः क्षणाः । 
अतीतानागताश्चेव यावन्तः परमाणवः | 
ततोप्यनन्तगुणिताः जीवानां राशयः पृथगिति i 

इति aaga: न संसारिणां परिसमाप्तिरस्मत्‌ पक्षे | 

परमाणुप्रदेशेऽपि हि अनन्ताः प्राणराशयः | 
सक्ष्मत्वादीशशक्तयेव स्थूला अपि हि संस्थिताः | 
सहस्रयोजनसमां प्रभावादिश्वकर्मणः | 
अनन्ता राशयोऽनन्ताः प्रजानामधिसंस्थिताः॥ इति स्कान्दे। 


Vatsa$ruti states that there are innumerable groups 
of Jivas countlessly more than the past and future 
Paramanus and past and future moments of time. There- 
fore, the transmigrating Jivas are never exhausted. 


Skanda Purana states that in the thousand yojana 
long hall constructed by Vi$vakarma there are innumer- 
able groups of Jivas. Even in the place of a Paramanu 
there are innumerable Jivas. These are subtle in their 
nature and gross with their bodies. These remain as 
stated above by the power of the Supreme God. 


Expl. (I) In order to show that it is not possible to 
get rid of Ajfiana by the liberation of all Jivas it is pointed 
out here that the Jivas are innumerable, 


(2) (i) ननु परमाणूनां नित्यत्वात्‌ कथमतीतानागताश्चेति 
वचनम्‌ । मेवम्‌ । ' रूपादिमत्त्वाच विपर्ययो दर्शनात्‌ ? इति queda 
तदनित्यत्वस्य समर्थनात्‌ | 

According to Dvaita परमाणु are अनित्य. 
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(i) प्रथगिति-देवानां देत्यानां मानवानां च तथा ब्रह्मणां 
(चतुर्मुखत्रह्मणाम्‌ ) रुद्राणां च | , 

(iii) कालक्षणाश्च स्वाभाविकाः .एवात्राभिमताः न तु 
ओपाधिका: । 

(iv) परमाणो: अवस्थानयोग्य: प्रदेशः परमाणुप्रदेश: | 

(v) स्वरूपापेक्षया सूक्ष्मत्वादित्युक्तम्‌ | शरीस्सा हित्यविवक्षया 
स्थूला इति | 


Mithya entities cannot be established 
77. वि, नि.--न च मिथ्याबस्तुनो दु्धटत्वमेव भूषणम्‌ । 
दष्टस्य वस्तुनः मिथ्यात्वकल्पनस्थ दृष्टिसकाशात्‌ बलवत्प्रमाणयुक्त्य- 
पक्षत्वात्‌ | तदभावे सत्यत्वं दृष्यव {सिद्धयति | 
नहि अन्नादिकं भोग्यं दृष्टा भोक्तुं सत्यत्वे प्रमाणान्तरमपेश्चते i 
किन्तु नेदमन्नमिति केनिचिदुक्ते कथमिदमन्नरवेन दृञ्यम!नमन्नं न 
भवतीति प्रमाणान्तरमपेक्षते | 
न च प्रलक्षदष्टस्य ततो बलवत्‌ प्रत्यक्षागमं विना अनुमानादि- 
नैव बाधो दष्टः । दूरस्थवृक्षहुखत्वादो प्रत्यक्षापटुत्वस्य निश्चितत्वात्‌ 
युक्‍त्या तत्र दीर्घत्वनिश्वयः । प्रत्यक्षस्य हि दूरे मन्दग्राहित्वं परिमाणादौ 
अन्यथात्वं च ततो बलवत्म्रसक्षेणैव निश्चितम्‌ | 
न च जगत्मलक्षस्य मिथ्यात्वं केनापि प्रमाणेन निश्चितम्‌ | 
विशेषतश्च ज्ञानाज्ञानसुखदुःखात्मभेदादिविषयस्यानुभवस्य न 
मिथ्यात्वं दृष्टम्‌ | 
अतश्च संसारस्य सत्यत्वात्‌ सत्यस्य च अनिवृच्यज्ञीकारात्‌ न 
मोक्षः स्यात्‌ | 
The Advaitin’s claim that the inexplicability of 
Mithyatva is more a compliment than a drawback is 
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not correct (because, the concept of Mithyatva is yet 
to be established). To brand a perceived object as 
Mithya a superior Pramàna and a superior argument 
than the perception is needed. In the absence of such 
a superior Pramana to prove the contrary, the truth of 
what is seen is established by the very fact of its 
perceiving. 


To eat the food that is actually seen no further 
evidence to prove it is necessary. On the other hand, 
if some body says that it is not food, then, to check up 
as to why it is not food a proof is necessary. 


What is observed by perception, that cannot be 
denied without a superior Pratyaksa, Agama or Anu- 
mana. A tree that is at a distance is seen as short. 
This is known. Therefore, by reasoning it is compre- 
hended to be tall. The fact of perception being slow 
and distorted in respect of distant objects is also 
established by superior perception. 


The claim that the world is Mithya is not estab- 
lished by any Pramana. Particularly, the Mithyatva of 
knowledge, ignorance, joy, sorrow, difference from 
the God and other Jivas etc., is never observed. There- 
fore, the transmigration is true. According to Advaitin, 
whatever is true that never vanishes. Therefore, 
Advaitin can never have liberation. 


Expl. (I) The untenability of the concept of Mithyatva 
is further explained here. 

The Advaitins contend that यदिदं उपाधेः तत्कृतस्य जीव- 
भेदस्य ज्ञानाज्ञानसुखदुःखादिरूपबन्धस्य च अन्योन्याश्रयत्वादिना 
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दुर्घटत्वमुक्त तन्न दूषणम्‌ । किन्तु भूषणमेव | अन्योन्याश्रयत्वादिक हि 
तस्य सत्यत्वं निवारयेत्‌ qw इष्टमेव | 

This contention of Advaitin is rejected here. सयादिद- 
मात्माश्रयत्वादिकं भूषणं यदि मिथ्यात्वमस्य स्यात्‌ | न चेवम्‌ । 
घटादेः आत्ममेदादेश्व प्रत्यक्षसिद्धत्वेन सत्यत्वात्‌ | 

(2) It is true that in the case of शुक्तिरजतपत्यक्ष the 
प्रत्यक्ष is not relied upon. This is because, it is contradicted 
by a superior Pramana. No such contradiction is found in 
respect of ज्ञगत्प्रयक्ष, 

प्रलक्षदृष्टस्यापि शुक्तिरजतादे: भिथ्यात्वमङ्गी क्रियते एव । किन्तु 
तदपि न निनिमित्तमपि तु बलवद्वाधकबश्यातू । न च प्रत्यक्षदृष्टस्य 
बाह्यस्य आन्तरस्य वा जगत: बाधकमस्ति | 


78. वि, नि,~—अचुभवसिद्धस्य बलवदनुभवं विना युक्तितः 
एच भिथ्यात्वाङ्गीकारे आत्मनोऽपि मिथ्यात्वं स्यात्‌ । gf 
सर्षस्यान्यस्य मिथ्यात्वाङ्गीकारात्‌ | द्विधाकल्पने कल्पनागौरवमिति। 


आत्मधिष्ठानश्रमस्यैवासिद्धेः तस्य अधिष्ठानत्वमपि न युज्यते। 
दुर्घटत्वस्य च भूषणत्वे दुधटमपि आत्ममिथ्यात्वं स्यादेव | 

प्रतीतेरपि अविद्याकार्यत्वाङ्गीकारात्‌ तस्याश्च दुर्घटत्वस्य भूषण- 
त्यात्‌ सत्यस्य युक्र्यपेक्षत्वात्‌ घटादीनां Tet आत्मनः जडत्वं 
zz: अभावे प्रतीतिः अधिष्ठानं विनेव भ्रमः इत्यादि विरुद्धं 
सर्वमपि स्यात्‌ | 


In case that which is proved by Pratyaksa is 
considered as Mithya merely by argument without the 
support of a superior Pratyaksa, then, let Atman also 
be Mithya. The fact of all other things being consi- 
dered as Mithya itself is an argument that can support 


VISNUTATTVAVINIRNAYA 205 


this contention. To posit in two different ways viz. 
Atman as Satya and all others as Mithya is an excess 
of assumption. 


To consider Atman as Adhistana for superimposi- 
tion is not justified since an illusion involving the 
superimposition on Atman is not established. If stating 
something that is not explicable is a compliment, then, 
let the acceptance of Atmamithyatva also be a compli- 
ment which is inexplicable. 


Since the experience itself is a result of Avidya and 
the inexplicable nature of this Avidyà is a compliment 
and something to be real needs the support of argu- 
ments, let the jar etc., be the knower, Átman be the 
non-sentient, experience without experiencer, illusion 
without Adhistana and such other self-contradictory 
things be acceptable. 


Expl. () In this section two points are made : 


(i) Something that is established by Pratyaksa 
cannot be denied merely by arguments. For instance the 
reality of the world is proved by Pratyaksa. Therefore, it 
cannot be denied by the inferences, such as fana मिथ्या 
इद्यत्वात्‌ ctc., proposed by Advaitins. 

(ii) If quz or inexplicable nature is a justifica- 
tion to accept something, then, self-contradictory things 
may have to be accepted on the ground that these are 
inexplicable. 


(2) (i) अनुभवः-साक्षिप्रत्यक्षं बाह्यं च । 
(ii) आत्मनोऽपि मिथ्यात्वं स्यात्‌ तस्यापि साक्षिप्रसक्ष- 
सिद्धत्वात्‌ । 
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If ज्ञगत्‌ that is प्रत्यक्षसिद्ध is to be considered as मिथ्या 
by arguments, then, let ARAA that is साक्षिप्रत्यक्षसिद्ध also 
be considered as मिथ्या by argument. आत्मनः अन्यस्य adu 
मिथ्यात्वाज्ञीकारात्‌ तद्दष्टान्तेन त्रस्तुत्वादिना आत्मनः मिथ्यात्वं 
साध्यते इत्यर्थः | 

(3) यद्यात्मा सत्य: स्यात्‌ तदा आत्मा सत्य: , अन्यत्‌ मिथ्या 
इति द्विधा कल्पने कल्पनागौरवं स्यात्‌ इति युक्तिश्च अस्तीति 
सम्बन्धः | 

(4) It cannot be contended that Atman has to be 
considered as real in order to have it as Adhistana for 
the superimposition of all others, because, wa without 
any Adhistána is accepted by the Buddhist. सर्चैश्चप्राणां 
शून्यवादिना निरधिष्ठानत्वेन अङ्गीकृतत्वात्‌ i 


The idea of difference on the basis of different 
adjuncts is not tenable 


79. वि. नि. — उपाधिभेदाड़ीकारे हस्तपादाद्युपाधिभेदेऽपि 
तद्गतसुखदुःखादिभोक्तु: यथा भेदः न प्रतीयते एवमेव शरीरादि- 
भेदेऽपि भोक्तुः भेदः न दृश्येत । सर्वदेहगतसुखदुःखादिकमेकेनेव 
भुज्येत | 

यथा च एकाङुल्याद्यपगमेऽपि न युक्तिः एवमेकोपाध्यप- 
गमेऽपि तस्यैवानन्तोपाथिसम्बद्धत्वान्न युक्तिः स्यात्‌ । 
उद्यतायुध दोर्दण्डाः पतितस्वशिरोऽक्षिभिः । 
Gated: पातयन्ति स्म कबन्धा अप्यरीन्‌ युधि | 
इति भारतवचनात्‌ न विडळेषाद्‌ विशेषः । 
किञ्च उपाविः आत्मनः एकदेशं ग्रसति उत सभ॑मात्मानम्‌ | 
एकदेञाङ्ीकारे सातरययस्वम्‌। सावयवस्थ चानित्यत्वं तेः अङ्गी- 
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कृतम्‌ । सर्वग्रासे च नोपाधिः भेदकः स्यात्‌ । उपाधिक्ृतांशकर्पने 
तदुपाधिकृतत्वे आत्माश्रयत्वम्‌ | उपाध्यन्तरकल्पने अनवस्था | 


If it is contended that the Jivas are not different 
but it is only due to the adjuncts that the differences 
arise, then, there would not have been differences in 
the experiences of joy, sorrow etc., of different persons. 
Just as the person who undergoes joy, sorrow etc., in 
the different parts of his body is one, the Jiva who 
undergoes joy, sorrow etc., in different bodies would 
have to be one. Further, one and the same person 
would have to experience the joy, sorrow etc., occurring 
in all bodies. 


Further, just as by the removal of one finger no 
liberation could be attained by the removal of one 
adjunct i.e., one body, no liberation is possible, since, 
innumerable adjuncts i.e, bodies would be still 
persisting. 

(It cannot be contended that the adjuncts hand, 
feet etc., are junctioned while the different bodies are 
distinct). The adjuncts being disjunct does not make 
any difference in the light of the statement in Maha- 
bharata viz. even the headless bodies were killing 
their enemies raising their arms with the weapons 
seeing the enemies with the eyes in their fallen heads. 


Further, whether the adjunct conditions a part of 
Atman or the whole of it. In case it is stated to condi- 
tion only a part, then, the Atman will be an entity with 
parts. The entities with parts are considered as perish- 
able by Advaitins. If it is stated that the adjunct 
conditions the whole of Atman, then, it cannot cause 
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any difference among the Jivas. In case, parts are 
conceived as arising from the adjunct itself, then, the 
question arises whether by the same or by another 
adjunct. If it is by the same adjunct, then, it leads to 
the fallacy of Atma$raya i.e., self-dependency; if it is 
by another adjunct, then, that adjunct also needs 
another to cause the part and so on. This leads to 
infinite regress. 


Expl. (l) In this section it is pointed out that by 
postulating Upadhi i.e., adjuncts, difference in the 
experiences of joy, sorrow etc., cannot be explained. 


यदि सर्वेषां जीवानामभेद: स्यात्‌ तदा देवदत्तशरी राद्यनुग्रहो प- 
घातादिना देवदत्त एव सुखी दु:खी बा न यज्ञदत्त: इति तथा यज्ञदत्त- 
शरीरे सुखादुत्पत्तौ यज्ञदत्त एव सुखादिमान्‌ न देवदत्त इति भोक्तृ- 
भेद: न स्यात्‌। 


(2) It cannot be argued that in the case of hands, 
feet etc., these are junctioned in one body and therefore, 
the pain and pleasure in different parts of the body are 
experienced by one. But in the case of different bodies 
these are disjunct. Therefore, the pain and pleasure in 
one body are not felt in another body though the Jiva is 
one. In the instance quoted from Mahabharata it is found 
that even when different parts of the body are disjuncted, 
one part of the body reacts to the happening in another 
part. Therefore, it is not junction or disjunction that is 
the ground for the common or different experiences but it 
is the presence of one Jiva or different Jivas. Therefore, 
difference in experiences for one Jiva cannot be managed 
by the adjuncts junctioned or disjunct. 
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शिरोगतस्य कबन्धगतस्यचात्मनः विश्िष्टो पाधिकृतमेदसद्धावे sth 
खरूपैक्यस/हावमात्रेण अन्योन्यज्ञानानुसन्धानदर्शनेन स्वरूपैक्यमेव 
अनुसन्धाने प्रयोजकं नोपाधिसंइलेषोऽपीति निश्चयात्‌ देवदत्तयज्ञदत्तयोः 
स्वरूपेक्ये सति उपाधिविङलेषात्‌ विशेषः अनुसन्धानाभावरूपः न 
वक्तव्य: । 

The difference between Isvara and Brahman on the 
basis of adjuncts cannot be maintained. 

80. वि, निन च ईश्वरस्य सर्वगतत्वात्‌ औपाधिकमेदो 
ब्रह्मणा भवति | न हि देशतः कालतश्च अपरिच्छिन्नयो! औपाधिक- 
भेदः दष्टः | 

सर्वोपाधिगतत्वाच्च एकस्येव ईश्वरस्य भेदस्य मिथ्यात्वात्‌ 
हस्तपादादि भेदेऽपि भोक्तुः एकत्ववत्‌ सर्वसुखदुःखादिभोक्तृत्वमीश्वर- 
स्येव स्यात्‌ | 

देशतः कालतः अपरिय्छिन्नयोः औपाधिकमेदाभावादेव 
दुःक्षिनः अन्यत्‌ ud ब्रह्म न सिद्धयति । अतः खाभाविकः संसारः 
इति अनिदृ्िरेव स्थात्‌ | 


Since Igvara i.e., Saguna Brahman is everywhere 
there can be no difference caused by the adjunct 
between ISvara and Brahman. Those that are un- 
limited in respect of space and time cannot have any 
difference caused by the adjuncts. 


Further, since one and the same Ivara is associated 
with all adjuncts and since the difference caused by 
these is illusory, this one ISvara will have to undergo 
the experiences of joy and sorrow of all just as one 
and the same person experiences the pleasure and 


pains occurring in different parts of the body. 
l4 
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Since both ISvara and Suddha Brahman are un- 
limited in respect of space and time, there can be no 
difference between them caused by the adjunct. There- 
fore, no Suddha Brahman different from Iévara who 
undergoes suffering (as shown above) could be con- 
ceived. Consequently, the transmigration will be a 
natural course and there can be no end to it. 


Expl. (l) In this section it is pointed out that there 
can be no difference between Saguna Brahman and Nirguna 
Brahman caused by the adjunct since both of them pervade 
the entire space and time. It is also pointed out that 
Isvara has to suffer from joys and sorrows of all. 


Since there is no difference between Saguna and 
Suddha Brahman, the transmigration has to continue for 
ever. 


8i. वि, नि.--किश्व विशिष्टस्य शुद्धस्य वा संसारः । शुद्धस्य 
संसार इत्युक्ते ख़ब्याहातिः | विशिष्टस्येत्युक्ते विशिष्टः अन्यः स एव 
वा। स एव चेदुक्तो दोषः। rem नित्यः अनित्यो वा। 
अनित्यश्चेत्‌ नाश एव न मोक्षः । 
नित्यत्वे च भेदस्य सत्यत्वं मोक्षेऽपि तस्य भावात्‌ | 
खरूपमात्रस्यामेदः उपाधिभिन्न एवेत्यङ्गीकारे स्वरूपमेव 
उपाथिसम्बद्धामिति न तस्य शुद्धत्वम्‌ | 


अशुद्धखभावस्य न कदाचित्‌ शुद्धत्वमिति तत्पक्षः | उपाधि- 
मिथ्यात्वाङ्गीकारे च अन्योन्याश्रयत्वादिदोषाः उक्ताः । 

न च अनादिकर्म भेदात्‌ मेदः | औपाधिक भेदसिद्धौ कर्ममेद- 
सिद्धिः तर्सिद्धौ च तत्सिद्धिरिति अन्योन्याश्रयत्वात्‌ | 
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अतोऽनन्तदोषदुष्टत्वात्‌ ग्रन्थबहुत्वं स्यादित्येवोषरम्यते । अतः 
सर्वप्रमाणविरुद्धत्वात्‌ न अभेदे श्रुतितात्पर्यम्‌ । 


Now, is the transmigration to Visista i.e., Jiva or 
Suddha Brahman? If it is stated that Suddha under- 
goes transmigration, then, it will be a self contradictory 
statement. (Brahman cannot be both Suddha and 
Samsarin), To avoid this, if it is stated that Visista 
ie. Jiva undergoes transmigration, then, there arises 
the further question whether this Visista i.e., Jiva is 
different from the Suddha or the same one. If it is the 
same one, then, the fallacy of self-contradiction is 
already pointed out. If it is different, then, whether it 
is eternal or perishable? If perishable, then, it has to 
perish. There is no hope of liberation. 


If it is eternal, then, the difference will be real, 
and will persist even after liberation. If it is contended 
that its basic nature is one but it assumes difference 
by the adjuncts, then, as its very nature is contaminated 
by the adjunct it is no longer Suddha. Something that 
is of impure nature can never become pure even 
according to Advaitin. As against the contention that 
the adjunct is superimposed, the fallacies of Anyonya- 
8999 etc., are already pointed out. 


It is also not correct to say that the difference is 
due to the difference in Anadikarma. Because, the 
difference of Anadikarma can be posited only on the 
ground of the difference due to adjuncts and the latter 
is posited only on the former. This again leads to 
Anyonyasraya, 

Thus, there are innumerable fallacies in Advaita 

* 
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position. However, the discussion will be closed here 
to avoid the lengthening of the Text. To conclude, 
we declare that Abheda is not the purport of Sruti as 
it is against all Pramanas. 


Expl. (l) In this section three points are made: 

(i) It cannot be plausibly explaimed in Advaita 
whether the transmigration is to the Suddha Brahman or 
Visista i.e., Jiva. 


(ii) Brahman has to be either Suddha alone or affected 
by the adjunct. These two positions cannot be simulta- 
neously present in Brahman, 


(iii) The difference of experiences among the Jivas 
cannot be maintained on the ground of their अनाविकमं भेद. 


82. वि, नि.--सर्वशब्दावाच्यस्थ लक्षणापि न दृष्टेति न तस्य 
शासत्रगम्पत्वम्‌॥ अतो अवाच्यत्वाक्षेयत्वात्‌ शून्यमेव तदिति प्राप्तम्‌॥ 


न च स्वेनापि ज्ञेयत्वं तेरुच्यते । कर्तकर्मविरोध इति ते 
बदान्ति। न च खरूपमन्यद्वा ज्ञेयं ज्ञातारं च विना ज्ञानं दृष्टम्‌ | 
अतो ज्ञातृब्गेयाभावात्‌ ज्ञानस्यापि शून्यतैव । अतः शून्यवादात्‌ न 
कश्चिद्‌ विशेषः । न च ज्चातृद्गेयरहितं ज्ञानं क्कापि दृष्टम्‌ | 

अप्राप्तत्वाब ईश्वर मेद्स्य न अभेदे श्रुतितात्पय युज्यते | 

सर्वोत्तमं सर्वदोषव्यपेतं qup अशेषैः पूर्णमन्यं समस्तात्‌ | 

वैलक्षण्यात्‌ ज्ञापयितुं प्रवृत्ताः सर्वे वेदाः मुख्यतो नैव चान्यत्‌ ॥ 
इति महोपनिषदि | 

अतः सदागमरेव सर्वस्माद भिन्नत्वेन सर्वस्माद्‌ विशिष्टत्वेन च 
विज्ञेयो भगवान्‌ नारायणः इति सिद्धम्‌ । 


इति श्री आनन्इतीर्थ भगवत्पादाचार्यविर Pair ्रीविष्णुतत्वविनिणेये 
प्रथमः परिच्छेदः | 
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Brahman of Advaita cannot be conveyed by the 
Sruti since he is not conveyed by any word by Vachya- 
vrtti. Nor he can be conveyed by Laksanavrtti, since, 
that which is not conveyed by any word by Vachyavrtti 
cannot be conveyed by Laksana also. Thus, being 
non-communicable and unknowable, it is as good as 
Sanya (of Buddhists). 

Advaitins do not also say that it can know itself, 
since, one and the same cannot be both the agent and 
the object. 


Neither the very Brahman could be known nor 
anything else (since all others are illusory). There is 
no knower. There can be no knowledge without a 
knower and known. Therefore, in the absence of a 
knower and a known, the so called knowledge is as 
good as Sünya. Therefore, there is no difference 
between Sünyavada (of Buddhists) and Advaita. 
Knowledge without a knower and a known is never 
found. 


Further, since the difference between Ivara and 
Jiva is not known by any other Pramana the denial of it 
i.e., Abheda cannot be the purport of Sruti. 

The Mahopanisat states that the entire scripture 
chiefly conveys the Supreme God who possesses 
unlimited number of attributes, who is absolutely free 
from the drawbacks who is unique and distinct from 
all others. The scripture does not convey anything 
else. 

Therefore, it is established that Lord Narayana is 
conveyed by the entire scripture as unique and distinct 
from all others. 
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Expl. (I) In this concluding section two important 
points are made ; 2 


(i) The Brahman of Advaita cannot be conveyed by 
Sruti since he 5 सर्वशाब्दाघाच्य and therefore अलक्ष्य also. 

(ii) The Sruti conveys Lord Narayana who is unique, 
distinct from all others and Supreme. Thus, the remark 
made in the beginning i.e., सदागमेक्विज्ञेयं is fully 
justified. 


(2) तीरादिपदवाच्यमेव गङ्गादिपदलक्ष्ये दृष्टम्‌ | केनापि शब्देन 
अवाच्यस्य लक्षणा कापि न दृष्टा । अत: केनापि पदेन अवाच्यत्वात 
ब्रह्मणः लक्ष्यत्वमपि नास्ति। अतः अपदार्थत्वात्‌ अवाक्यार्थस्वात्‌ च न 
तस्य श्रुतिगम्यस्वम्‌ | 


According to Advaitins Brahman is not conveyed by 
any word by Vachyavrtti. Therefore, it cannot also be 
conveyed by Laksanavrtti. No entity that is not conveyed 
by Vachyavrtti by any word can be conveyed by Laksana- 
vrtti. Consequently, Brahman cannot at all be conveyed 
by Sruti. 


(3) Since Brahman cannot be known by any other 
Pramáua such as Pratyaksa, Anumana etc., it is totally 
अज्ञेय. Therefore, it is as good as शून्य. 


(4) It cannot be argued that though Brahman is अज्ञेय 
by others, it is स्वप्रकाश. Because, if by स्वप्रकाश it is meant 
to say that it knows by itself, then, one and the same 
Brahman has to be treated as both कर्ता and wy. Such a 
position is not acceptable to Advaitins. 


(5) Further, gre needs a gyat i.c., knower and a ज्ञेय 
i.e., known. Without a knower and a known, no knowledge 
is possible. Brahman who is stated to be ज्ञानस्वरूप is 
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without a knower and a known. Therefore, this ज्ञान- 
स्वरूपता is same as शूतन्यस्वरूपता. 


(6) Moreover, since सेव is not known through any 
other प्रमाण it cannot be denied by श्रुति. Its knowledge 
through the श्रुति ‘ar सुपर्णा ’ etc., affirms it. It does not 
provide a base to deny it. 

ईश्वरस्य प्रत्य्षाद्यविषयत्वात्‌ भेदस्य अप्राप्तत्वात्‌ तत्प्रतिषेधात्मका- 
मेदप्रतिपादकत्वं न युज्यते । ¦ द्वा सुपर्णा ? इत्या दिश्रतिम्राप्तमेदप्रतिषेध- 
परत्वे श्रुतीनां व्याघातः स्यात्‌ । अप्राप्तत्वादेव ' द्वा सुपर्णा ? इत्यादि- 
श्रुतीनां न अनुवादकत्वम्‌ | 


हति श्री आनन्दतीर्थमगवत्पादाचायेबिरचित विष्णुतत्वविनिर्णयस्य 
प्रथम परिच्छेदस्य आङ्लभाषानुषादः पाण्डुर ङ्कि तम्मण्णाचार्यख्‌ नु 
कृष्णाचायेविरचितः समाप्तः | 


द्वितीयः परिच्छेदः 
The Supreme God is Superior to both et and अक्षर 
83. वि, &— 
बर्मा शिवः सुराद्याश्च शरीरक्षरणात्‌ ATT: | 
लक्ष्मीरक्षरदेहत्वात्‌ अक्षरा तत्परो हरि: 
सातन्त्र्यशक्तिविज्ञानसुखाधेर खिरैगुणेः | 
निस्सीमत्वेन ते सर्वे zum सर्वदैव च ॥ 
सर्गस्थितिक्षययतिप्रकाशाब्वृतिबन्धनम्‌ । 
सर्वक्षराणामेकः स कुर्यात्‌ सात्विकमोक्षणम्‌ ॥ 
सर्गस्थितियतिज्योतिरनित्यानन्दप्रदो ऽक्षरे | 
चेष्टाप्रदश्च सर्वेषामेक एव परो हरिः ॥ 
तस्य नान्योऽस्ति सर्गादिकर्ता निर्दोषकश्च सः ॥ 


इति परमश्रुतिः | 
ब्रह्मशेषसुपरणेशशक्रसयंगुहादयः | 
सर्वे क्षरा अक्षरा तु श्रीरेका तत्परो हरिः ॥ 
इति स्कान्दे । 


Cbaturmukhabrahma, Siva, the other deities and 
all other Jivas are designated as ksara, because, their 
body perishes. Goddess Laksmi is designated as 
Aksara, because, her body is imperishable. Lord 
Hari is superior to these two. Lord Hari is Supreme 
as he possesses independence, power, knowledge, bliss 
etc., attributes infinitely. Therefore Laksmi, Chatur- 
mukha etc., all are entirely under his control. Lord 
Hari creates, sustains, destroys, regulates by vidhi 
and nisedha, gives knowledge, veils by ignorance, puts 
in bondage and releases the satvika souls. He also 

26 
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enables Goddess Laksmi to manifest, to remain without 
a perishing body, to function as per his order, to 
know all directly, and to have eternal bliss. It is Lord 
Hari who enables all to function. None else can 
create, sustain etc. Lord Hari is absolutely free from 
the drawbacks. Thus, states Paramasruti. 


Chaturmukhabrahmaà, Sega, Suparna i.e., Garuda, 
Sakra i.e., Indra, Sürya, Guru i.e., Sanmukha etc., all 
Jivas are Ksaras, Goddess Laksmi is Aksara. Lord 
Hari is superior to both these. Thus states Skanda 
Purana. 


Expl. (l) In the first chapter the adjective सदागमेक- 
चिज्ञेय given to Lord Narayana in the benedictory verse of 
this work is fully explained. Now, in this second chapter 
the adjective समतीतक्षराक्षरम्‌ will be explained. 


(2) (i) क्षग्णात्‌-विनाझात्‌ क्षरः, क्षारणं जीवस्वरूपस्य न 
सम्भवतीति शरीरक्षरणात्‌ इत्युक्तम्‌ | 
(४) सत्ताप्रतीतिप्रवृत्तिषु स्वाधीनत्वं स्वातन्त्र्यम्‌ , कायो- 
त्पत्त्याद्यनुकूछः अतीन्द्रियः कारणधर्मविशेषः शक्तिः, आद्यग्रहणेन 
बी येशोयोंदार्यकारुण्यादीनां aye: | 
(3) (i) जीवानां सर्गः - देहसष्टिः, प्रकाशः - ज्ञानोत्पादनम्‌ , 
आवृति:-अविद्या, बन्धनम्‌-लिङ्गदेहादिबन्धः | 
(ii) अक्षरस्य (लक्ष्म्याः) तद्वदशत्वमुपपादयति सर्ग:-प्रादु- 
भावः, स्थितिः-कदापि मरणाभावः, यतिः-आज्ञान्तर्गतिः, ज्योतिः- 
निल्याविभूंतः भगवदितरसवेसाक्षात्कारः | 


यद्यपि (क्षराक्षरधमेयो:) सर्गादिशब्द्साम्यं तथापि उक्तविधया 
अथेभेदात्‌ असाधारणधर्मो क्तिः | 
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Vedic authorities that state God’s Supremacy 

84. वि. नि,-य॑ कामये तं aga कृणोमि तं ब्रह्माणं तमृषिं 
सुमेधाम्‌ । अहं रुद्राय धनुरातनोमि ब्रह्मद्विषे शरवे हन्त वा उ | 
अहं जनाय समदं कृणोमि अहं द्यावापृथिवी आविवेश । अहं सुवे 
पितरमस्य मूर्धन्‌ मम योनिरप्खन्तस्ससुद्रे । 

यमन्तः समुद्रे कवयो वयन्ति यदक्षरे परमे प्रजाः यतः 
प्रथता जगतः mad तोयेन जीवान्‌ व्यससमे भूम्याम्‌ । यदोषधीभिः 
पुरुषान्‌ nia विवेश्ञ भूतानि चराचराणि | अतः परं नान्यदणीयसं 
हि परात्‌ परं यन्महतो महान्तम्‌ | यदेकमव्यक्तमनन्तरूपं विश्वं 
पुराणं तमसःपरस्तात्‌ । 

“तदेवर्त तदु सत्यमाहुः तदेव ब्रह्म परमं कवीनाम्‌ । 

“अस्य देवस्य मीळहुषो वया विष्णोरेषस्य प्रमथे हविभिः | 
ASR रुद्रो रुद्रियं महित्वं यासिष्टं वर्तिरश्विना विरावत्‌ v 


चन्द्रमा मनसो जातः चक्षोः स्यो अजायत | मुखादिन्द्रथाभ्रिश्व 
प्राणाद्वायुरजायत | 


Whomsoever I wish to make Ugra ie., Rudra I 
shall make him so; I wishto make Chaturmukha- 
brahmi I shall make him so; I wish to make a wise 
sage I shall make him so; I shall wield my bow to kill 
Rudra the destroyer who cut the fifth bead of Chatur- 
mukhabrahma. I shall make all to rejoice. I enter 
Dyuloka and Prithiviloka (all the worlds above and 
below). 

I shall make Chaturmukhabrahma superior (to 
all other deities). 

However, my Superior is in the ocean. 

He who is in the ocean and whom even wise do 
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not know completely, he who is designated as Aksara 
and under whose control all function, he from whom 
the Goddess Laksmi the mother of all arises, he who 
created the Jivas in Prithivi etc., worlds with the 
physical body as per their deeds by his great power, he 
who has entered into the plants, men, cattle and all 
other sentient and non-sentient beings to regulate 
them, and he from whom there is no Superior, is the 
Supreme, greater than great, one, beyond the senses, 
has infinite forms, possesses infinite attributes, ancient, 
above Prakriti. 

He is true knowledge, and acts with true knowl- 
edge. It is he who is called Parama Brahman. 

Rudra (who is the abhimani deity of Ahamkara 
and therefore) who causes the bondage to the Jivas 
obtained his greatness by worshipping lord Visnu who 
bestows the desires of his devotees, whose wishes 
always come true, and who is splendid. 

O, Asvini deities! you obtained a prosperous 
place by the grace of lord Visnu only. 

Chandra arose from the mind of the Supreme 
God, Indra and Agni arose from the mouth, Vayu 
from Prana. 

Expl. (I) Passages from the Veda are quoted to show 
that Lord Visnu is superior to Ksara and Aksara, and he 
is Supreme. 

(2) (i) " ये HIN’ etc., statement is the statement of 
Mahilaksmi in Ambhranisükta. महालक्ष्मीबाक्यमेतत्‌ शरवे- 
हिंलकाय, पञ्चसुखच्छेदात्‌ gud रुद्राय. 

(ii) मम योनिः अप्सु अन्त, etc, अत्र श्रिया ब्रह्मादीनां 
सर्वेषामास्माधी नस्वमभिधाय स्वात्मनो नारायणाधीनत्वमुक्तम्‌। 
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(3) (i) तोयेन--तत्तत्कर्मणा, स्ववीर्येण वा, तोयोपलक्षितेः भूतेर्वा 
पृथिव्यादिषु लोकेषु जीवान्‌ विविधं usi | 
(ii) एकम्‌ — केबलम्‌ , तमसः - प्रकृतेः अज्ञानाद्‌ वा परम्‌ , 
अरतम्‌-यथार्थज्ञानरूपम्‌ , सत्यम्‌-ज्ञा न पूर्वेक्रियाबत्‌ । 
(4) (i) मीळहुषः-भक्ताभिलषितवर्षितुः, एषस्य- इच्छारूपस्य, 
प्रभृथे-प्रभरणे पूजायां कृते 
ii) अहङ्काराभिमानित्वेन जीवानां बन्धकः रुद्रः, रुद्रादीनां 
भगवत्प्रसादाधीना sata: उच्यते | 


85. वि.वि, एको नारायण आसीत्‌ न ब्रह्मा नेञ्चानो 
नाग्नीपोमौ नेमे द्यावाएथिवी । 


एको नारायण आसीत्‌ न ब्रह्मा न च शङ्करः । 
स मुनि eal समचिन्तयत्‌ तत एते व्यजायन्त । 
विश्वो Romais: यमो वरुणस्ट्रेन्द्राः I 
वासुदेवो वा इदमग्र आसीत्‌ न ब्रह्मा न च शङ्करः | Sexual 
न च गुहो न सोमो न विनायकः | इत्यादि श्रुतिभ्यश्च । 


यस्मात्‌ परं न, अपरमस्ति किश्विदित्यत्रापि अपः मस्तीत्येवार्थः | 
अन्यथा तेनेदं पूर्ण ततो यदुत्तरतरं तदरूपमनामयमिति याक्यरेष- 
विरोधात्‌ । तेनेदमित्युक्तमेष तत इति परामृइ्यते | अन्यथा यस्मात्‌ 
परं नेत्युक्तिविरो धात्‌ । 

In Mahapralaya Narayana alone was present. 


There was no Chaturmukhabrahma, Rudra or Agni- 
soma. There were no Dyuloka and Prithiviloka. 
There was Narayana alone. No Chaturmukha- 
brahmi nor Sankara. Narayana remained silent, he 
thought. Then, Visvai.e., Vayu, Hiranyagarbha i.e., 
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Chaturmukhabrahma, Agni, Yama, Varuna, Rudra, 
Indra were born. 


Before creation Vasudeva alone was present. 
There were no Chaturmukhabrahma, Sankara, Indra, 
Surya, Guha, Soma or Vinàyaka. Thus the Srutis 
state. 


‘There is no higher than him but there is a lower.’ 
In this statement it is affirmed that there is lower. If 
there were no lower, then, the next statements *that 
this is full with bim' and *he who is Superior has no 
prakrita form, who is free from the drawbacks' will be 
contradicted. That which is referred by Idam in the 
statement ‘Tena idam pürpam!' is referred to by ‘Tatah’ 
in the next statement ‘Tato yad uttarataram’. Other- 
wise the statement that ‘Yasmat Param na’ will be 
contradicted. 


Expl. (\) The full text of ' यस्मात्‌ परं न' etc., is as 
under : 
यस्मात्‌ परं नापरमस्ति किच्चित्‌। 
यस्मात्‌ नाणीयो न ज्यायोऽस्ति fafaa I 
वृक्ष इव स्तब्धो दिवि तिष्ठत्येकः । 
तेनेदं पूर्ण पुरुषेण uda ॥ 

This hymn means there is nothing that is superior to 
the God. But there are things that are inferior to him. 
There is nothing smaller to him or greater to him. He, 
the unique one remains in Dyuloka. This entire world is 
filled with him. 

Here three points are made: 

(i) There is nothing that is superior to the God but 
there are things inferior to him. 
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(ii) There is nothing that is smaller to him or greater 
to him, D 

(iii) This entire world is filled with him. 

Here the statement does not deny both superior and 
inferior to the God. It denies only the superior. न is 
used only once here, not twice as in the next line न अणीयः 
न ज्यायः. 

Further, in the concluding line ‘तेनेदं पूण पुरुषेण” this 
entire world is stated to be filled with him. If the 
world that is inferior to him was also denied in the first 
line, there would not have been this statement to say that 
the world is filled with him. In this last line @@ refers to 
the God and gzq refers to the world, 


There is a further statement तत: यद्‌ TATAR’; here 
also ततः refers to the world and it is stated that Brahman 
is Superior to it. If the world was denied in the first line, 
then, this statement also will be contradicted. 

(i) अत्र श्रुतो यस्मात्‌ परमात्मनः परं उत्कृष्ट वस्तु नास्ति अपरं 
अपकृष्ट तु अस्ति । न तु परापरयोः उभयोरपि प्रतिषेधः | 

(ii) यदि परमपुरुषातिरिक्तं किमपि नास्तीत्यर्थः स्यात्‌ तदा 
तेनेदं पूर्णमिति वाक्यशेषो विरुध्येत । वाक्यशेषे हि इदमिति saf- 
रिक्तसद्भावः अवगम्यते | इदं शब्दार्थस्य असत्वे कि तेन पूर्ण स्यात्‌ | 

(iii) तथा ततः प्रपञ्चात्‌ , यदू ब्रह्म उत्तरोत्तरम्‌-उत्कृष्टतरमिति 
वाक्यशेषोऽपि विरुध्येत | तत्र ततः इति प्रपञ्चस्य अवधित्वेन उक्तस्य 
सत्यताप्रतीतेः | यदि तदेव न स्यात्‌ तदा कुत: ब्रह्म उत्तरतरं स्यात्‌ | 

(iv) यस्मात्‌ न अणीयः इत्यत्र तु विरोधाभावात्‌ नञः द्विः 
प्रयोगाध उभयनिषेधः अङ्गीक्रियते । 
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86. वि.नि.--नामानि सर्वाणि यमाविशन्ति तं थे विष्णुं 
परममुदाहरन्ति | 


अस्यैव सर्वनामानि व्यतिरिक्तस्य सर्वतः i 
यः स्वतन्त्रः सदेवेकः स विष्णुः परमो मतः ॥ 
इत्यादिश्रुतिभ्यः अन्यनामान्यस्यैवेति नान्येषां सर्वेश्वरत्वादिक- 
मुच्यते । 


सर्ववेदेष्वप्यस्य अदोषवचनात्‌ आदौ अभावावचनाच्च तद्चनाच 
अन्येषां सर्येषां वेदेषु सर्वेषु | तेषां सर्वेनामत्वानु | 
उत्पत्तिर्बासु देवस्य प्रादुर्भावो न चापरः | 
देहोरपत्तिः तदन्येषां ब्रह्मादीनां तदीरणात्‌ ॥ 
देहोऽनादिईरेनित्यो ब्रह्मादीनामनित्यकाः | 
मुख्योत्पत्तिः तदन्येषां प्रादुर्भावो हरेजनिः ॥ 
इति परमध्रुतेश्च | 

Lord Visnu who is conveyed by all names is 
declared to be the Supreme. All names are his names. 
He is distinct from all others, independent, he is same 
all along and Supreme. These Sruti statements declare 
his overlordship by stating that the names of all other 
gods are primarily his names. 

All Vedas declare that he is absolutely free from 
the drawbacks, he is necessarily present before creation 
while all other gods do have some or other drawback, 
they are not present before creation. They are not 
conveyed by all names. 


Vasudeva revealing himself is his origina- 
tion. There is no other form of creation of him. 
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Chaturmukhabrahma etc., are born by obtaining the 
body as stated in the scriptures. 


The body of Lord Hari (which is aprakrita and of 
the nature of Jfiána, Ananda etc., is beginningless and 
eternal while the body of Chaturmukhabrahmi etc., is 
non-eternal. Lord Hari only reveals himself while 
others are born. 


Expl. (]) It is stated here that all names convey the 
Supreme God. It is also stated that he only reveals himself 
and has no birth as in the case of others. 


इति श्री आनन्दतीर्थ भगवत्पादाचार्यचिर चिते विष्णुतत्वविनिर्णे 
द्वितीयः परिच्छेदः | 


इति श्रीविष्णुतत्वविनिणेयस्य आङ्लभाषानुवादे 
पाण्डुरङ्ग तम्मण्णाचायेछुतकृष्णाचाय छृते द्वितीयः परिच्छेदः | 


तृतीयः परिच्छेदः 
Lord Vishnu is absolutely free from the defects. 
87. वि, fa.— 
afia: सर्वदोषेर्यः ग्रणसवंखमूर्तिमान्‌ | 
सतन्त्रो यद्वश्ाः सर्वे स विष्णुः परमो मतः ॥ 
इति परमोपनिषदि t 
नितल्यपूर्णाखिलगुणः निर्दोषः सर्वदेव यः | 
यः स्वतन्त्रः परो विष्णुः जन्ममृत्यादिवर्जितः ॥ 
नारद्‌ उवाच-- 
निरदोषश्चेत्‌ कथं विष्णुः मानुपेषूदपद्यत । 
चिन्ताश्रमत्रणाज्ञानदु ATTA कथम्‌ ॥ 
एप मे संशयो ब्रह्मन्‌ हदि शल्य इवापितः | 
अनुद्धायोऽपरेमत्यैः सक्तिशक्तथा agg ॥ 
्रह्मोबाच -- 
स्रीपुंमलाभियोगात्मा देहो विष्णोर्न जायते | 
किन्तु निर्दोषचेतन्यसुखां नित्यां स्वकां तनुम्‌ ॥ 
्रकाशयति सेवेयं जनिर्विष्णोने चापरा । 
तथाप्यसुरमोहाय परेषां च क्कचित्‌ कचित्‌ | 
दुःखाज्ञानश्रमादीन्‌ सः दर्शयेत्‌ WHEN: | 
क़ त्रणादि क चाज्ञानं खतन्त्राचिन्त्यसदुणे | 
दौरुभ्यायैव मोक्षस्य दर्शयेत्‌ तान्यजो हरिः । 
मिथ्यादर्शनदोषेण तेन मुक्ति न यान्ति च । 
तमो यान्ति च तेनेव तस्माद्‌ दोषविवर्जितम्‌ । 
प्रादुर्भावगतं चेच जानीयाद्‌ विष्णुमज्ञसा ॥ 


इति ब्रह्माण्डे । 
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He who is absolutely free from the drawbacks. 
possesses all auspicious attributes, Independent and 
on whom all are dependent, is lord Visnu. This is 
stated in Paramopanisat. ° 


He who possesses infinite attributes eternally, 
who is always free from drawbacks, Independent, has 
no birth and death, is the Supreme Visnu. 


Narada said— 


If Visnu is free from all drawbacks, how is it 
that he too is born among men and seen suffering 
from worry, fatigue, wounds, ignorance and sorrow ? 
O, Chaturmukhabrahman! this doubt is piercing my 
heart like a dart. This dart cannot be removed by 
ordinary men. Kindly remove this by your wise 
words. 


Brahma said— 


Lord Visnu will not assume the body that is 
generated by the contact of man and woman. But he 
reveals himself through his eternal body consisting 
of bliss and consciousness that is absolutely free 
from defects. This is his birth and nothing else. 


However, to mislead the evil souls and those 
who have to be delayed in obtaining liberation, he will 
show as if he also has sorrow, ignorance, fatigue etc., 
though he is always pure and possesses auspicious 
attributes. 


How can there be any wounds or ignorance to 
the One who is independent and has unique qualities ? 
He will show these only to make the liberation 
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difficult for some. These evil persons will not attain 
liberation consequent on their wrong knowledge. These 
will go to darkness. 

Therefore, one should realise that the Supreme 
God Visnu is free from defects and he only reveals 
himself. 

Expl. (l) It is explained here that the God has no 
ordinary birth and is free from defects. 


The attributes and the activities of lord Vishnu 
are not distinct from him 


88. वि, f. — 

गुणक्रियादयों विष्णोः स्वरूपं नान्यदिष्यते । 
अतो मिथोऽपि मेदो न तेषां कश्चित्‌ कदाचन ॥ 
खरूपेऽपि विशेषोऽस्ति खरूपत्ववदेव तु | 
भेदभावेऽपि तेनेव व्यवहारश्च सरवतः I 

इति परमोपनिषदि । 
अभि्नत्वममेदश्च यथा मेदविवर्जितम्‌ | 
व्यवहार्य पृथक्‌ च स्यादेवं सर्वे गुणाः हरेः ॥ 
अभेदाभिन्नयोः भेदो यदि वा मेदभिन्नयोः | 
अनवस्थितिरेव स्यात्‌ न विशेषणता मतिः ॥ 
मूलसम्बन्धमज्ञात्वा तस्मादेकमनन्तधा | 
व्यवहार्य बिशेषेण दुस्तर्कबलतो हरेः ॥ 
विशेषोऽपि aed स सनिर्वाहकतास्य च । 

इति ब्रह्मतर्के | 

“एकमेवाद्वितीयं dq “नेह नानास्ति किञ्चन’ 
“मृत्योः स सृत्युमाझोति य इह नानेव पस्यति’ 


I5 x 
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यथोदक दुर्ग TE पर्वतेषु विधावति 
एवं धर्मान्‌ पृथक Tum तानेवानु विधावति | 
इत्यादिश्रुतेश्च । 


देशः सर्वत्र पुरुषः स्वतन्त्रः कालनित्यता | 
इत्यादिषु खसम्बन्थात्‌ यर्थेव गुणरूपिणः ॥ 


गुणित्वं गुणभोक्तत्वं स्याद्‌ विष्णोः तच स स्यम्‌ 
इति ब्रह्मतर्के 


The attributes, activities etc., of Visnu constitute 
his very nature. These are not different from him. 
These are not different from one another also. Even 
though these are not different from him, these are 
presented as different because of Vi$esa. This present- 
ation as different is something like that of svarupatva. 
The svarupatva is not different from svarapa but still 
it is presented as different. It is by this Visesa that 
guna-guni etc., that are not different are presented as 
different. 


In Advaita, Brahman and its abheda with the Jiva 
are not different. But still they talk of Brahman and 
the abheda it has as different. In case, even between 
abheda and abhinna, bheda and bhinna, bheda i.e., 
difference is accepted, then, it will lead to infinite 
regress (whether this bheda is bhinna or abhinna, if 
it is bhinna, then, whether this second bheda is bhinna 
or abhinna and so on). 

Further, the status of the adjective and substan- 
tive will be known only when their relation is known, 
this relation will be known only when its relation is 
known. This again leads to infinite regress. 
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Therefore, the presentation of the attributes of 
the God as different from him is only by means 
of Vi$esa a power of the God which is beyond ordi- 
nary logic. This ViSesa which presents the difference 
between guna and guni, also presesnts its own differ- 
ence with the guni. 


There is no difference between avayava and 
avayavi, guna-guni etc., in respect of the God. There is 
no difference among the different gunas of the God. 
He who thinks of such differences will go to the dark 
world. Just as the rain pouring on the top of 
mountains goes down, similarly, he who thinks of the 
difference between the attributes of the God and the 
God will go down. 


In the statements ‘space is everywhere’ ‘God 
depends upon himself’ ‘The time is eternal’ the same 
entity is stated to be related with itself, similarly the 
God is gunasvarüpa as well as gunabhokta. This is 
stated in Brahmatarka. 


Expl. (l) In this section it is stated that there is no 
difference between the God and his attributes and among 
his different attributes. The difference that is talked of 
is presented by Visesa a unique power of the God. There- 
fore, this kind of non-difference is called लवबिदोषामेद. 


(2) In respect of the relation between the God and 
his attributes different views are prevalent. These are— 

अन्न केचित्‌ परमात्मा निर्गुण एवेति प्रतिपन्नाः | सगुणत्वेडपि 
गुणानां ततः परस्परं च भेदमेके मन्यन्ते | अपरे भेदाभेदौ | अन्ये तु 
आनन्दादयः द्विविधाः asya: भिन्नाश्वेति । एतत्पक्षचतुष्टय- 


* 
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निरासेन emi श्रत्येव साधयति गुणक्रियादय इति। अनेन परमात्मनः 
गुणादयः सन्ति | ते च तेन अयन्ताभिन्नाः इति वचनेन चत्वारोऽपि 
qur: निरस्ताः | 

(3) (i) कथं तर्हिं आनन्दं ब्रह्मणः इति व्यवहारः | गुणेषु 
बहुवचनव्यवहारः | गुणिनि एकवचनम्‌ | शब्दनामपूर्थायत्व॑ च इत्यतः 
आह्‌ स्वरूपेऽपीति । अभिन्नेऽपीत्यर्थः | विशेपो नाम काचन 
वस्तुनः शक्तिः i 

(ii) स्वरूपत्ववदिति | न हि स्वरूपे स्वरूपत्वं नाम भिन्नः धर्म: 
अस्ति | अस्ति च anaa: a चासौ निर्विषयः । अप्रयोग- 
प्रसङ्गात्‌ | अतोऽस्ति aaraa किमपि निमित्तम्‌ । स एब विशेष: | 
एवमन्यत्रापि वेदितव्यम्‌ । 


(4) यथा अद्वेतवादिनां मते जीवब्रह्मणोः अभिन्नत्वमभेद इति 
पर्यायशब्दवाच्यं वस्तु ब्रह्मणा भेदगहितम्‌ , गुणगुणिभेद्वादिनां मते 
यथा स भेद: भेदिभ्यां भेदवर्जित:, तथा भेदाभेदवबादिमते यथा भेदाभेदौ 
भेदमेदिनोः भेदवर्जितो, wm व्यवहार्यं च स्यात्‌ एवं सर्वे गुणाः हरेः 
तेन अभिन्नाः अपि विशेषशक्तया सम्बन्धित्वादिना व्यवहार्या: | 

(5) यदि अभेदस्य ब्रह्मणश्च भेदः अङ्गीक्रियते, भेदस्य गुणादेश्च 
यदि भेदः अभ्युपगम्यते, एवं भेदाभेदयोः गुणगुणिनोश्च मेदः 
स्वी क्रियते तदा भेदपरम्परापातेन अनवस्थितिः स्यात्‌ | 

सर्वैरपि वादिभिः अनवस्थापरिहारार्थमन्ततः सविशेषाभेदः 
अङ्गीकार्यः | 

(6) गुणगुणिनोः अ्यन्तभेदपक्षे दूषणान्तग्माह्‌ न विशेषणता 
मतिः । यदि गुणः गुणिनः अतल्यन्तभिन्न: स्यात्‌ तदा मेरुः मन्दरस्येव 
गुणः गुणिनः विशेषणतया न ज्ञायेत | सम्त्रन्धसङ्भावात्‌ नेवमितिचेत्‌ 
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स सम्बन्ध: प्रतीत: विशेषणतामते: मूलम्‌ अप्रतीतो वा आश्येडपि 
सम्बन्धिविशेषणतया प्रतीतो वा स्वातन्त्र्येण वा aÀ तत्रापि 
सम्बन्धान्तर प्रतीत्यपेक्षायामनवस्था | द्वितीये अतिप्रसङ्ग एव । तृतीये 
दोषमाह-मूलसम्बन्धमज्ञात्वा विशेषणता न ज्ञायते । संयोगादीनां 
ज्ञातानामेव विशिष्टप्रदयहेतुत्व दृष्ठं न सत्तामात्रेण | 

(7) ननु सः विशेषः विशेषितः भिन्न: अभिन्नो वा । आशे 
मेदानवस्था | द्वितीये विशेषविशेषिभावानुपपत्तिः इत्यतः आह विशेषो- 
ऽपीति । स्वरूपं विशेषिणः । तथापि विशेषशक्तया विशेषविशेषि- 
भावोपपत्तिरिति । 


He who knows Visnu will attain him 


89. वि, नि,— 
विष्णुं aigh: qå ज्ञात्वा संसारवर्जितः 
निर्दूःखानन्दश्चुङ्नित्यं तत्समीपे स मोदते | 
युक्तानां चाश्रयो विष्णुरधिकोऽधिपतिस्तथा ॥ 
azm: एव ते सर्वे सवदैव स ईश्वरः | 
इति परमश्रुतिः | 
“अमृतस्थेष सेतुः’ ‘asta सर्वान्‌ कामान्‌ 
सह ब्रह्मणा विपश्चिता’ इत्यादि च । 
नृपाद्याः शतश्वत्यन्ताः मुक्तिगाः उत्तरोत्तरम्‌ | 
गुणैः सर्वैः शतगुणाः मोदन्त इति ह श्रुतिः ॥ 
इति aa । 
अतो निइहेषदोषवर्जितः पूर्णोऽनन्तगुणो नारायण इति सिद्धम्‌ । 


By obtaining the knowledge of Visnu as posses- 
sing infinite auspicious attributes one will get rid of 
transmigration, obtains the bliss unmixed with sorrow 
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and remains near the God. The God is the abode for 
the liberated, superior to them, and their lord. The 
liberated are under his control ang he is their ruler all 
along. This is stated in Paramasruti. 

The God is the resort of the liberated. The 
liberated will enjoy his desires being with Chatur- 
mukhabrahma. 

From Manusyottama upto Chaturmukhabrahma 
all enjoy the bliss multiplied by hundred in an ascend- 
ing order, thus, the $ruti declares. This is stated in 
Padmapurana. 

It is established that God Narayana has infinite 
attributes absolutely free from the defects and is 
Supreme. 


The three incarnations of Sri Madhvacharya 

90. यस्य त्रीणि उदितानि वेदवचने रूपाणि दिव्यानि अलम्‌ | 
qz तइद्शतमित्थमेव निहितं देवस्य भर्गो महत्‌ । वायो रामवचो नयं 
ग्रथमकं एक्षो द्वितीयं aq: । मध्वो यत्तु तृतीयमेतदसुना ग्रन्थः कृतः 
केशवे ॥ 

सतन्त्रायाखिलेशाय निर्दोषशुणरूपिणे | 
प्रेयसे मे सुपूर्णाय नमो नारायणाय ते ॥ 

This work describing the glory of the Supreme 
God Visnu is composed by the third incarnation of 
Vayu whose three incarnations are described in Balittha 
etc., Vedic hymns. This Vayu is an embodiment of 
strength, knowedge and support to the world. Heis 
respectful to all. He was directed by the God to take 


three incarnations. In the first incarnation he carried 
the orders of Sri Rama. In the second incarnation he 
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destroyed Kauravas and their army. In the third 
incarnation, composing the works that describe the 
blissful God obtained the name Madhva. This work 
is composed by him in this third incarnation. 


O, Narayana! l prostrate at your feet. You are 
independent, lord of all, absolutely free from defects, 
possess infinite attributes and supreme. 


॥ इति श्री आनन्द्तीर्थ भगवत्पादाचायविरणचितः 
विष्णुतत्वविनिर्णयः erm: ॥ 


इति श्रीविष्णु तत्वविनिणेयस्य आंग्लभाषानुवादः पाण्डुर ङ्क 
तम्मण्णाचायेसू नु रूष्णाचायकृतः समाप्ता | 


॥ समाप्तश्चायं ग्रन्थ: ॥ 
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कामेन मे काम आगात्‌ हृदयात्‌ हृदयम्‌ 59 तै. आ. III 5-2 
गुणक्रियादयो विष्णोः 227 
जीवस्य परमेक्यं तु 60 (परमश्रुतिः) 
जीवेश्वरभिदा चेव 0079 (परमश्रुतिः) 
तदेवत तदुसत्यमाहुः 2l8 
तस्योपनिषत्‌ सत्यस्य सत्यमिति ।39 
धर्मार्थकामाः सर्वेऽपि न नित्या मोक्ष पव हि | नित्यः 7! (भालुवेय) 
न ताहशी प्रीतिरीड्यस्य 73 (सोपणेश्रुतिः) 
न तु तद्द्वितीयमस्ति ]58 gg VI-3-30 
नद्यः पुरस्तात्‌ प्राच्यः स्यन्दन्ते 94 छा. 6-20-] 
न प्रेत्य संक्षास्ति ।5! वृ. IV 4, l2, 73 
नायमात्मा प्रवचनेन लभ्यः 7! कठ I 2-23 
नावेदविन्मनुतेदं बृहन्तम्‌ 7 (शाट्यायन) 
नेन्व्रियाणि नानुमानम्‌ 7 (पिप्पलाद) 
निरञ्जनः परमं साम्यमुपैति !48 arto ५-3 
नेषा तर्केण मतिरापनेया 7 कठ II-9 
न्यत्रोघफलमत आहर 97, l05 छा. VI-l2-l 
परेऽव्यये सवे पकीमवन्ति ।60 अथवेण VI-7 
परो मात्रया तन्वा 65 A. VII 99-] 
परं ज्योतिरुपसम्पद्य 4047 छा. VIII 3-4, VIII 2-3 
पुरुषं गन्धारेभ्यः अभिनद्धाक्षम्‌ 00] छा. 6-4-! 
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प्रपञ्चो यदि विद्येत 73 मा. II-9 

प्रेरकः सरवैजीवानाम्‌ 020 (पेरमोपनिषत्‌ ) 
प्रश्नाविनिर्मितं यस्मात्‌ 238 (परमोपनिष ल्‌) 

बरह्मबिदू aka भवति !64 (श्रुतिः) 

ब्रह्माणि sitar सर्वेऽपि 64 (परमश्रुतिः) 

ब्रह्मत शिवः सुरेशाद्याः (परमश्रुतिः) 

ब्रह्मेशानादिभिः देवैः 65 (नारायणश्रुतिः ) 
agagaat निस्तिष्ठन्ति 93 छा. 6-9-] 

मननान्मन उद्दिष्टः l) (परमोपनिषत्‌ ) 
महामायेत्यविद्येति 39 (परमोपनिषत्‌ ) 

afaka सत्यमित्‌ 736 sg. 2-55-6 

यत्र तु अस्य ।!48, I5l g. IV 4-l4 

यथा पक्षी च सूत्र च नानाजुक्षरला यथा 220 (परमोपनिषत्‌) 
यथोदकं शुद्धे शुद्धम्‌ ।48 कढ I-l-l4 

यदास्य वाङ्मनसि सम्पद्यते ।0! छा. VI-I5-2 

यदा प्राणान्‌ ददातीशः 007. (परमोपनिषत्‌ ) 
ana समुद्रे कवयो बयन्ति 228 ते.आ. 00--l 
यमेवैष वृणुते तेन लभ्यः 7! कठ. I-2-23 

यस्मात्‌ परं नापरमस्ति किञ्चित्‌ 220 श्वेताश्वतर  III.9 
यस्य प्रसादात्‌ पटमातिरूपात्‌ 7! (नारायणश्रुतिः) 
याथातथ्यतोऽर्थान्‌ वयदधात्‌ ]36 इश 8 

यो वेद निहितं गुहायाम्‌ 046 तै. II-2 

योऽ लावादित्ये पुरुषः ।43 मैत्रायणी VI-35 

योऽहं सोऽसौ योऽसौ सोऽहम्‌ ।43 Gata II-2-4 
यं कामये ते तमु्रम्‌ WA X ।25-5 

लवणम्ेतदुदके अवधाय 00 छा. 6-]3-] 
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afia: स्ेदोषेय: 225 (परमोपनिषत्‌ ) 

वाचारम्भणं विकारो नामधेयम्‌ 32 छा. VI l-l 

वाचा विरूप नित्यया 26 wA. VIII-75-6 

विकल्पो विनिवर्तेत ।74 मा. II-00 

विष्णुर्जीव इति प्रोक्तः ।72 (परमोपनिषत्‌ ) 

विष्णुं सषेगुणैः पूर्णम्‌ 23] (परमश्रुतिः) 

विज्ञेयं परमं ब्रह्म ज्ञापिका परमश्रुतिः 26 (कात्यायनश्रुतिः) 
स तत्र पयति waa क्रीडन्‌ 47) छा. VIII ]2-3 
खत्यमेनमनु विश्वे nga ।45 gH. IV-7-5 

सत्यं भिदा सत्यं भिदा 45 (श्रुतिः) 

सति सम्पद्य न विदुः सति सम्पत्स्यामह इति !05 छा. VI 9-2 
सन्मूलाः सोम्येमाः !70 छा. VI 8-4 

सयकश्वाय पुरुषे यश्चासावादित्ये 43 ते. I-2], III-]0 
सर्वे वेदाः हरेः भेदम्‌ 004) (नारायणश्रुतिः) 

सर्वोत्तमं सर्वेदोषब्यपेतम्‌ 

सर्वोत्कर्षं देवदेवस्य 69 (पैल्लीश्रुतिः) 

सहस्रधा महिमानः सहस्रं यावद्‌ ब्रह्मविष्ठितं तावती वाकू 26 
easag स्व इति प्रोक्तः 008 (परमोपनिषत्‌ ) 
सोऽइनुते सर्घान्‌ कामान्‌ l46 ते. II-2 

vd fe अपीतो भषति 08 छा. VI 8-] 

श्रुतिर्वाब नित्या अनित्या वाव स्मृतयः 26 (पेङ्गीश्चुतिः) 
स यथा शकुनिः सूत्रेण waa: 9! छा. VI-8-2 
ख्टत्वादाश्रयत्वाद्च | I0 (परमोपनिषत्‌ ) 
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Appendix-III 


विष्णुतत्वविनिर्णये उदाहतानि बहतर्कबचनानि पुराणवचनानि 
अनिर्दिष्मूलवचनानि च 


अदुष्टमिन्द्रियं त्वक्षम्‌ 5? (ब्रह्मतके) 
अधिष्ठानं च खडशम्‌ !92 (ब्रह्मवेवते) - 
अनाद्यनन्तं जगदेतदीडक्‌ 036 (अनिद्धिष्ट) 
भनित्यत्वात्‌ सदुःखत्वात्‌ 7) (भारत) 
अभिन्नत्वममैदश्च (ब्रह्मत) 

अस्यैव सरवेनामानि (श्रुतिः) 
असत्यमाहुजंगदेतदज्ञाः ।36 (अनिर्दिष्ट) 
असत्यमप्रतिष्ठ ते 337 (गीता) 

अङ्गानां ज्ञानदो विष्णुः 73 (स्कान्द) 
आत्मा हिं परमस्वतन्त्रः ।45 (श्रुतिः) 
इद्‌ क्ञानमुपाधित्य ।49 (गीता) 
उत्पत्तिस्थितिसंह्दाराः 72 (स्कान्द) 
डद्यतायुधदोदेण्डाः 206 (भारत) 
ऋगाद्या भारतं चैव 4 (ब्रह्माण्ड) 

एको नारायण आसीत्‌ (श्रुतिः) 

ऐकात्स्य नाम तदिदम्‌ !78 (मोक्षघर्म) 
तेषामहं agaat 7! (गीता) 

देशः ada पुरषः (amak) 

द्वाविमौ पुरुषौ लोके 69 (गीता) 

न च मायाविना माथा i92 (ब्रह्मवैवर्त) 
नामानि सर्वाणि यमाविशन्ति (श्रुतिः) 223 
निर्दोषश्चेत्‌ कथं विष्णुः (ब्रह्माण्ड) 
नित्यपूर्णाखिलगुणः (ब्रह्माण्ड) 
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नित्या वेदाः समस्ताश्च 27 (ब्रह्माण्ड) 
नित्ययाऽनित्यया स्तोमि 26 (अनिर्दिष्ट) 
ana: vagara: (पाद्म) 
परमाणुप्रदेरोऽपिहि अनन्ताः 20) (emg) 
प्रत्यक्षं त्रिविघं gu 60 (supr) 
पुराणानि तदर्थानि 30 (ब्रह्माण्ड) 
नेरात्म्यवादकुहकेः 080 (अनिर्दिष्ट) 
बन्धको भवपाहेन 73 (स्कान्द) 
ब्रह्मणा त्यक्तदेहस्तु ।।2 (अनिर्दिष्ट) 
त्रह्ममस्यजुकूला ये ।59 (अनिर्दिष्ट) 
ब्रह्मशोषसुपणेश (स्कान्द) 

मञ्चस्य हि परे घर्म ।5 (मोक्षधर्म) 
aed च सर्ववेदानाम्‌ 69 (महावाराह) 
येनाक्रमन्ति ऋषयः 59 (अनिर्दिष्ट) 
यामाहुरनुमां केचित्‌ 55 (seas) 
यो मामेवमसंमूढः 73 (गीता) 
चासुदेवो वा इदमग्र आसीत्‌ (श्रुतिः) 
विंशलक्षणतोऽनूनः ।? (ब्रह्माण्ड) 
विरोधश्च तथाघिक्यम्‌॒ 58 (maah) 
वेदास्ते नित्यचित्रत्वात्‌ 30 (mara) 
सवेक्षं सवेकर्तारम्‌ 38 (नारदीय) 
adgy येनेकम्‌ ।43 (गीता) 
सुखस्याप्यायतनं शरीरम्‌ !72 (भारत) 
सत्रीपुमलाभियोगात्मा (ब्रह्माण्ड) 


Publications of Dvaita Vedanta Foundation 


SANSKRIT/ENGLISH 

१. Upanisbat Khandartha Rs. 
of Sri Raghavendratirtha by Dr. K. B. Archak 

2. Bribadarsnyakopanishat Rs. 
by Dr. B. N. K. Sharma 

3. Pramanapaddhati Rs. 


of Sri Jayatirtha with eight commentaries 
with detailed introduction in English by Prof. K.T. Pandurangi 


4. Pramanapaddbati (Text only) Rs. 

5. Vishnutatvavinirnaya Rs. 
with English translation by Prof. K. T. Pandurangi 

6. Madhva's Aupanishadam Darshanam Rs. 
by Dr. B. N. K. Sharma 

7. Madhve's Philosophy of the Vishnu Faith ` Rs. 
by Prof. Glasenapp, Translated hy S. B. Shrotri 

B. Poornapragna Darshana Rs. 
Edited by Dr. D. N. Shanbhag 

KANNADA 
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